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PREFACE 


Keeping am eye, not just on the next world, but on 
attaining ultimate spiritual perfection, even while not 
neglecting the life here and now, has been the unique 
characteristic of the six systems of Indian philosophy. Of 
these six systems it is the Vedfinta of BadarSyana-Vyasa, 
based mainly on the Upanisads and the Bhagavadglta , that 
has gained greater currency, popularity and respectability, 
thanks to the special treatment meted out to it by the three 
great AcAryas (Sankara, Ramanuja and Madhva) and their 
eminent successors. 

Somehow, an impression has been formed in the 
imagination of our intellectuals that Vedanta means the 
Advaita Vedanta of Sankara. This is rather unfair since it 
ignores or is unaware of the extensive and intensive 
contribution of the other two, equally important, systems 
viz, Visistadvaita and Dvaita Vedantas. 

Like the disciples of Sankara (A D. 788-820), the disciples 
of Ramanuja (A. D. 1017-1137) and of Madhva (A. D. 1197-1276) 
also have contributed considerably to the development of 
these two systems of Vedanta, not only in the primary fields 
of expounding their tenets, but also in the dialectical field 
of defending them against the onslaughts of rival schools. 

One of the most outstanding scholars and teachers of 
Visistadvaita, considered as next only to Ramanuja, was 
Vedanta Desika (A. D. 1268-1370), also known as Nigamanta 
Desika and Vehkatanatha. He enriched the world of 
Visistadvaita VedSnta and the cult of Srivaisnavism for over 
three quarters of a century with his writings which number 
more than a hundred. These works are characterised by 
versatility, beauty of style and thought, and a deep spiritual 
insight. He was a poet, a philosopher, a thinker, a polemist 



iv 


and a mystic, all rolled into one. His writings include original 
works in Tamil and Sanskrit, as also commentaries on older 
works. 

One of the greatest of his services was his saving the 
work &rutapraka6ik& (a commentary on the Sribhasya of 
Rfimanuja) from the chaos that followed in the wake of the 
invasion of 6rlrarigam town by the Mohammedans. It is for 
this reason that his name as 'Vedanta cfirya’ is gratefully 
remembered by all the Srlvaisnavas, without sectarian bias, 
in beginning the study of the Sribhasya. 

The exposition of an astika system of philosophy like 
the Vedanta requires two things: 

1. proving that its basic tenets are based on the primary 
authority, viz., the Vedas (including the Upanisads and the 
Bhagavadgita)\ 2. logically defending it from the attacks of 
rival schools. 

Treatises of this type are called ‘prakarana-granthas’. 

The Nyaya-pari&uddhi and the Nyaya-siddh&fljana of 
VedSnta Desika are two works of this type. They are 
complementary to each other. If the former deals with the 
pramfinas (valid means of knowledge) the latter deals with 
the prameyas (what is to be known, the ultimate truths like 
God, soul and nature). 

The Nyfiyadarsana (Nyaya philosophy) of Gautama is 
an excellent work on Indian logic. Its knowledge is of 
fundamental importance to all systems of Indian philosophy. 
Vedanta Desika’s view is that this work—the Nyayasutras — 
gives not only the details of the pramfinas but also of the 
prameyas, which are very near to the ones given in the 
Visistfidvaita philosophy. Boldly differing from the traditional 
commentators of the Ny&yasutras, he has given his own 
interpretation, bringing that system much nearer to 
Visistfidvaita Vedfinta. 



Till now, the philosophy of the Nyaya-siddhanjana , has 
not been studied and expounded in detail. This doctoral 
thesis of Dr. M. E. Rangachar has done exactly that. With 

the depth of scholarship of the Sanskrit language, the 
traditional tarkasastra or logic and the good grip of the 

tenets of Visistadvaita philosophy based both on the Sanskrit 
and the Tamil works at his finger-tips, he has acquitted 
himself admirably in this task of interpreting and expounding 
this recondite work. 

We earnestly hope that this work will be well-received 
with the esteem that it deserves, by all the scholars interested 
in Indian philosophy. 


13th March 2000 
Ramaknahna Math 
Bangalore 


Swami Harshananda 
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EXCERPTS FROM THE SANSKRIT INTRODUCTION 


VfitsySyana, the great commentator of Nyaya-Darsana 
founded by sage Gautama, in the beginning said that the 
entire substances of the universe can be included in the 
four categories i.e. pramanam (the valid source of knowledge), 
p rameyaw (objects of knowledge), pramata (the agent), 
pramiti (valid knowledge). In the absence of any one of them 
knowledge becomes impossible. Pramata is one who acts 
being instigated by desire or abandoning the desire. An 
object that is known is prameyam. The knowledge of an 
object is pramiti. The means of knowing is pramfinam. He 
told that these things are very useful in the day-to-day 
transactions. The great sages and Acaryas who wrote Sutras, 
Bhasyas and VSrticas, wrote them on the basis of these four 
concepts. 

Among these four, the pramana and prameya are very 
important concepts. NySya and Vaisesika took birth to give 
us the correct knowledge about them. Without pramana, 
there cannot be prameya and vice-versa. Therefore, if one 
is interpreted, the other too needs interpretation. 

In this regard the philosophy of Nyaya founded by 
Gautama deals mainly with pramanas whereas Vaisesika 
school founded by Kanada deals with prameyas. Apart from 
these two schools of philosophy, other schools like Sankhya, 
Yoga, Mlm&ihsa and Vedanta also were bom. They are 
orthodox systems. All these systems discuss pramanas and 
prameyas. The system of Cfirvaka, Buddha and Jaina are 
heterodox systems. All these systems discuss pramSnas and 
prameyas. 

Number of the means of knowledge and their definition 
and their purpose, like that, the number of prameyas, their 
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definition and the purpose of their knowledge are delineated 
in than* respective philosophies. But in every aspect, we 
cannot expect agreement. On the other hand, we see difference 
of opinio^. To establish their respective philosophies, it 
becomes tbptjr to refute other systems. 

In this jtifoottire, it becomes necessary to decide with 
discretion, thb^fliftion of Visistadvaita regarding pramanas 
and prameya£^Hkii>ing this in his mind, Sri Nigamanta 
Desika compoMd tWS great works i.e. Nyaya-parisuddhi and 
Nyaya-siddhAf^jtUtA^ii&dti are pearls among great works. In 
Ny&ya-parti nn are discussed in detail and 
prameyas ate in concised form. Desika wrote 

Ny&ya siddhfijatik wjjpfeftffely to explain prameyas in detail. 
It was stated by fflH^Defitka himself in the beginning of 
the work. 

yanny&yapari&udhyante sangrahenn pradarsitam\ 

punastadvistarerUZtra prameyamabhidadhmahe II 

and in the end of Buddhi pariccheda also he said: 

“vaisesika saillmanusrtya yath&vasthitapadartha 

svarupam hyatra oi&odhyate” 

‘Patala is a type of eye-disease. Under its influence one 
cannot perceive things properly. If an ointment is applied, 
a person who is caught by ‘patala’ can also see things clearly. 
In the same way, if a person of erroneous knowledge applies 
the collyrium prepared in this work, will see the truths of 
vedas in their proper perspective. It is stated in the invocatory 
stanza itself. 

In this way, this work is radiant with attractive ‘yuktis’. 
A person who masters this work with meaning and without 
omitting a single letter, becomes capable of understanding 
prameyas without doubt or erroneous knowledge. This is the 
experience of erudite scholars. 
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This is an excellent work pregnant with magnanimous, 
bold, deep and sagacious ideas. Here the celebrated author 
has appropriated his title sarvatantra swatantratva and has 
exhibited his great logical acumen, extraordinary wisdom, 
resorting to vedic passages and his mastery of all great 
works of his ancestors. We can say it confidently that this 
work is filled with scholarly, deep ideas stated in limited 
words which are pregnant with yuktis and pramS nas. Here 

the position of the opponent schools are discussed in detail. 
Finally the decision is arrived at the prameyas of the 

Visistfidvaita. Nowhere in philosophical literature do we come 
across this type of discussion. Hence this work occupies a 
unique place among the works of philosophy. 

The readers also come to realize at every step, his 
discretionary capacity over the old works of great acaryas 
of the systems. Thus we understand the greatness of Acarya 
Desika. In the Nydya-siddanjana there are six chapters. 
Each chapter contains very rare subject matter (please refer 
to the original or the contents of the present work). 

Thus this work is a wonderful creation. I am very glad 
to know that Dr. Melkote Embar Rangachar has studied 
this work in depth. He has expounded this work in English 
in a very easy and clear style. He has discussed all aspects 
of the work in detail. Upto this date, this kind of work is 
not produced by anybody else. 

Each topic of the original work is discussed with proper 
division under appropriate captions. Every topic discussed 
by him is very good. He has not transgressed the limits of 
the original work. This work is not a translation but it is 
an independent treatise. In my discretion, Dr. Rangachar 
has written this work after deep study of Nyaya-aiddhanjana 
and hence the work is easy to understand. In my view, this 
work is worth possession. 
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Melkote Embar Rangachar is an expert in the philoso¬ 
phies of both the East and the West. Having written this 
great work, he has become the recipient of acclamation of 
all great people. Let him write many other great works like 
this for the benefit of scholars and thus live a long life. 
Thus I pray God Sriman Nar&yana. 

Thus 

Mahfimahopadhy&ya 
N. S. RAmfinijatatflcAyyah 

Former Vice-Chancellor, 
Rastriya Sarfiskrta-Vidyfipltha 
Tirupati 
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The Philosophy of 

VISISTADVAITA 

• • 

As expounded by Sri Vedanta Deiika in the 
Ny&ya-siddh&fljana 



Chapter 1 

INTRODUCTION 
Part I 

THE ROLE OF ALVARS AND THE IMPORTANT 

PRECEDING ACARYAS OF DE&IKA AND THEIR 

WORKS IN THE GROWTH OF VISISTADVAITA 

It becomes clear by the study of great works of 
Visistadvaita, that this system is baBed upon sruti, smrti, 
Divyaprabandhams of Alvars and the experience and sayings 
of great acfiryas. Sri Ramanuja did not invent this school 
but he only expounded this system, which was already in 
practice. It becomes evident from the study of Rgveda , 1 that 
the love of God is the means of God-realisation. Love unites 
the lover and the loved. After the Samhitfis, the Upanisads 
gloriously enjoined that the loving meditation upon the 
Brahman, is the summumbonum of life. The Itihasas and 
Pur&uas expound gloriously this philosophy of bhakti. The 
torchbearers of that bhakti-cult were great saints of 
Tamilnad who were known as the Alvars. The 4000 Tamil 
verses of these AJvSrs compendiously, known as the 
“Diuyaprabandhas”. 

Alvfirs in their prabandhams have dived deep into the 
divine bliss of God-love, and their works furnish several 
phases of loving meditation of all auspicious qualities of the 
Paramfitman of a very impassionate nature. We can see the 
Visistfidvaitic God-experience in the great sayings of Alvfirs. 


1. Rgveda, X-133.6. 
Rgveda, X VIII-92.32. 
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The Philosophy of Visistadvaita 


Even to this day those who study sampradaya or siddhanta 
of Sri Ramanuja have to study the meaning of these 
prabandhams under a competent acarya without which the 
study of Visistadvaita becomes incomplete, as the praband - 
hams of Alvars cantffai-the important tenets of Visistadvaita. 


Bhakti or God-love is insisted upon by all schools of 
vaisnavite thought as an essential prerequisite to attain 
God-realisation*, \ bhakti is considered as the 

important means fmm Madhva, Vallabha, Caitanya 
and all other great* Scary as have admitted the need 

for bhakti or bhagavatprema (Love of God) and all of them 
led a life of divine >lsqAiuI& ie the same with the Alvars. The 
Alvars have laid :<MRfduMis . on God-love and they have 
immersed the ma e lm * Mf tfae experience of God-enjoyment. 
In fact they take their name ’Alvars’ (one who gets immersed) 
from the fact of their being immersed in God-love. 


To the Alvfirs and ficfiryas of Visistadvaita school, bhakti 
is not only the means to the attainment of God, but it is 
also the summumbbnum of religious experience. Bhakti is 
both the means and the end. It it alsb *purusartha* (the 
highest h uman valud) since higher state to be 

realised by man ihail to sayings of Alvars 

and ficaryas revfeal attainment of ‘vaikuntha’ 

is not to be pieferre^ W'jJ&rfn&riSP&tainable here by loving 
Him. Thiitjftfe be' seen in every Alvars. 


In 

in Us . 

of God bxmeeUL mew wk wnng **" t ~ 

expressed 'ifiiir expettwices in 'Tamil which is within the 

reach of even an ordinary man. 


. Alvars. Vedanta Desika 
P&em to ten incarnations 
^ving realised God, have 


Because of this special characteristic feature, the 
prabandhams of Alvars were given the name ‘Tamil-veda’ 
and were considered to be one of the great pillars of 
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Visist&dvaita-eiddhanta. The tradition says that these Alvars 
belong to 3000 B. C. But the historians are not prepared to 
accept this date and they say that one among AjvSrs namely, 
Tirumarigai Alvar belonged to 7th century A. D. From this 
it becomes clear that, in the opinion of the historians the 
dates of Alvars begin from 3rd century A. D. and last up to 
7th century A. D. 

ACHARYAS 

After the period of Alvars, acaryas began to propagate 
this philosophy of love of God, by giving a beautiful shape 
to the system. These acaryas experiencing the divine bliss, 
expressed those experiences in their several works and 
propagated them among their disciples and whatever is 
known about them and their works is only through the 
references by Desika in his works. This is one of the greatest 
contributions of Desika to the system. 

In the galaxy of acaryas, Nathamuni occupies the first 
place. In the beginning of Sribhasya , Ramanuja quotes 1 the 
name of the great sage Bodhayana as belonging to the system 
of Visistfidvaita and opines, that there were many commen¬ 
tators on BrahmasUtra of Badarayana, even before him. In 
Vedartha-sangraha Ramanuja 2 declares that this system of 
Visistadvaita is a very ancient one and was propagated by 
great sages like BodhSyana, Tanka, Dramida, Guhadeva, 
Kapardi, Bharuci, and so on. Ramanuja quotes from Tanka 

1. bhagavad bodh&yana krt&m brahmasUtravrittim purv&cary&h 

sahciksipuh , tanmatQnus&rena sutraksar&ni vyakyasyante. 

Sribhasya : p. 2). 

2. Refer Ved&rtha-sarigraha, p. 117 

bhagavadb<xihdyana-tahka-dramida-guhadeva’kapardi-bh&ruci 
prubhrti avigita Aitfa parigrhlla veda-ved&nta vy&khyana 
suvyakt&rtha &rutinikara dar&itoyam panthah !l 
Yatiraja saptati of Vedanta Desika, (Sloka 57) 
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and Dramida, calling them as vSkyakara and bhfisyakfira 
respectively and thus substantiates his stand. Among these 
acaryas, Guhadeva, Kapardi, and Bharuci, are known only 
by their names, and nothing else is known about them. The 
works of Taiika, Dramida and vrtti of Bodhayana are not 
available. All these ftcftxyas are the great representatives of 
this great system. Bodhfiyana is said to be the predecessor 
of acarya Sankara. The dates of the remaining acaryas are 
not yet known decisively. 

NATHA MUNI 1 

While contemplating on the Guruparampara, the fol¬ 
lowers of Sri Ramanuja remember the great services rendered 
to the system of Visistadvaita, by three great acaryas namely 
Srimannathamuni, Srlmadyamunamuni and Sri Ramfinuja- 
muni. Among them Srimannathamuni is considered to be 
the darsana sthapanacfirya (founder of the school). Vedanta 
Desika in his Tattvamukta-kal&pa 2 says that Nathamuni 
was the first man to propagate thejdpala of Visistadvaita. 

Nfithamuni the first adiy* o£ pbhaya vedanta (both 
Sanskrit and Tamil Vedas>.w«p.t|ie, grand-father of the great 
YfimunAeaiya, who waa teacher of Sri Ramfinuja. 

and he. fived-towarda d 8th century a. d. (800 to 

923 A.B& , : , ■- srj/T 

Two' Wuflbs and Yogarahasya are 

ascrihedr tp are not available. Desika 

in hia &yByaBddkMftK*&t 9 &Jfy&yaparisuddhi quotes 

■ — - — ^ i 

1. His life bmb o b wm Hm ptwmtwntinu of the songs of the Great 
Alvftrs. VedAnta Desika in his Rahasyatrayas&ra says, that 
Nammalvftr himself became the acarya of Nathamuni while he 
was in the trance of yoga and imparted the lores of prabandhams. 


2. N&thopajfiam pravpttam bahubhirupacitam y&muneya praband- 
haih II Tattvamukt& kal&pa, 5-136 
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profusely from Ny&yatattva. In this work, N&thamuni 
criticises the traditional expositions of Nyaya-vaisesika 
teachers. It is clear from the references of Vedanta Desika 
to the Ny&yatattva that it was the most comprehensive 
treatises on the philosophy of VisistSdvaita. That it is now 
extinct is a great pity indeed. 

PUNDARlKAK$ACARYA 

Vedanta Desika in his Sata-du§ani (vSda 7) quotes two 
stanzas of Pundarik&ksac&rya, without mentioning the name 
of the work. He was the teacher of Yamunacarya. These 
quotations prove the logical and dialectical character of the 
work of Pundarlkaksacarya. 

RAMAMISRA I 

Desika in his Niksepa-raksa quotes some portions from 
the works of RSmamiira. He was the disciple of 
Pundarikaksacfirya and the teacher of Yamunacarya. He was 
the upholder of yatharthakhyati theory. He is different from 
Ramamisra II who is other wise known as Som&siy5ndan 
(12th century A. D.). 

YAMUNACARYA and RAMANUJA 

Almost all works of Yamunacarya and Sri Ramanuja 
are available now. The credit for preserving the works of 
Yamunacarya and Ramanuj&c3rya goes to Vedanta Desika. 
But Purusa-nirnaya of Yamunacarya, mentioned by Vedanta 
Desika has become extinct at present. 

RAMAMISRA II 

Rdmamisra II is known as Somasiy&nd&n. Desika refers 
to his works frequently. He was the exponent of the works 
of Ramanuja. His exposition of Sribh&$ya is almost ex¬ 
tinct, except for the portions .quoted by Vedanta Desika. 
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Vivaranakara referred to by Ved&nta Dedika and 
Ramamisra II are identical. It is he who first expounded 
the works of R&m&nuja. Sudarsana Suri better known as 
Srutaprakasikac&rya refers to Ramamisra II as the first 
exponent of RamAnuya Siddh&nta. Vedanta Desika in his 
Tattvatlka criticises some of the opinions of Ramamisra II. 
Desika shows his acquaintance with another work of 
Rfimami&ra II, which is known as Ved&rtha sahgrahavi- 
varana. But this workis also extinct. 

‘Sadartha-saAkftptf Was another MTmfimsS work of 
Ramamisra II. Deaikk ill Us Ny&ya-siddhanjana quotes from 
it and examines it. ft keloif firom Desika’s references to 
it that Ramamisra II was a MImfirhsaka and a Visistfidvaitin 
and he had explained the works of Ramanuya from the 
standpoint of the Anvitflbhidfinava da of Mlmiihsi school. 


SRIVATSANKA MI&RA. 


Srivatsahka Mi£ra was one of the fore-most of direct 
disciples of RSmSnuja. He ie known as KfirattS)vfin. Tradition 
says that Kurattfifvftti procured Bodhfiyana vrtti for 
Ramanuja while KUra&a ( 
accompanied Rfimfimya to 
Kuresa who took-down 


by Ramanuja to hiifc 1 
Ramanuja. It is also said that 
the eyes of KQreia be 
of Ramanuja. 1 * 1 05 

i r-rrrq 

His works are: 



of KUrattfilvan) 
said that it was 
was first dictated 


entire works of 
Kulottunga plucked 
an ardent follower 


1. A Bhasya on the Drami4abhO$ya . (It is lost). 


2. Snvaikunfha-stava. 

3. Atimanuqa-stava. 

4. Sundarabahu-stava. 
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5. Varadaraja-stava. 

6. Sri-stava. 

These devotional lyrics are traditionally known as 
Pancastava, which are quoted by Vedanta Desika. 

PARASARA BHATTA 

According to Vedanta Desika ParSsara Bhatta was the 
son of SrTvatsSrika Misra. Desika refers to him as Bhattfiraka 
or Abhiyukta. It seems that the works of Srlvatsfirika 
influenced VedSnta Desika to a very great extent. Desika 
refers to ParSsara Bhatta and his works more than 24 times 
in Ny&yapari&iiddhi. In Nyayasiddhdnjana also Desika refers 
to him and his works more than twenty times. No where 
Desika differs from the view point of Par&sara Bhatta. Desika 
opines that ParSsara Bhatta was the best among the 
post-Ramanuja Visistfidvaitic logicians. 

His works are: 

1. SriraAgardja-stava (I and II part). 

2. Srigunaratnako&a. 

3. Astasloki. 

4. Srirangandtha-stotra. 

5. Bhagavadguna-darpana. (A commentary on the 
Visnusahasran&ma stotra). 

An important treatise on the logic of Visist&dvaita 
namely Tattvaratnakara of Par&sara Bhatta, which is 
frequently quoted in Nydya-parisuddhi and Nydya- 
siddhanjana is unfortunately extinct. Tattvaratnakara is 
known to us only from its quotations in Ved&nta Desika’s 
Nydya-parisuddhi and Nyaya-siddhdfijana. 

Another important work of Parfisara Bhatta mentioned 
by Desika in Nyaya-siddhafijana is the Adhyatma khanda- 
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dvaya viuarana. This work is also extinct now. Desika quotes 
from this work in his PaHcar&tra-raksd,. 

VARADA VTSNU MISRA 

Desika refers to Varada Visnu Misra in his Nyaya- 

parisuddhi and Nyaya siddahjana. Desika characterises him 

as ‘ekadesin’. He was a great Visist&dvaitic logician. He tried 
to synthesise the nyaya with the Ramanuja darsana. It 
seems that he was the follower of Udayana, Bhasarvajna 
and Vasudeva. That is why Desika states that his views 
are against the writings of Ramanuja. His foremost work, 
extensively used by Ved&nta De&ika was Mana-ydthatmya- 
nirnaya. It was an authoritative work on Visistadvaitic logic. 

NARAYANA MUNI • 

Desika quotes NSrftyanamuni in his Pancaratra-raksa 
and Stotraratnabh&sya. He was the disciple of Sriranga 
NarfiyanficSrya, who was presumably the direct disciple of 
Rfimfinuja. Desika has not mentioned the name of his works. 
But the quotations suggest that it must have been the 
treatise on the doctrine of prapatti and pahcakala kriya. He 
seems to have written a commentary on the Stotraratna of 
Yamuna and the works of VaAgrau&ge£vara. 

His works are: 

1. A^a&lokl-vydkhyd. 

2. Aradhand-sangraha-k&rikd. 

3. Bhagavadgltartha-sangraha-vibhaga. 

4. Bhauaprakasika (A commentary on Brahmasutras). 
VISJNUCITTA (A D. 1106-1200) 

Traditionaly Vi§nucitta is known as EAgal Alvan, who 
was the successor of Kurukesvara or Timkkurehaippiran 
Pillan. Vedfinta Desika quotes on many occasions from 
Visnucitta’s works. 
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His works from which Desika quotes are: 

1. Prameya-sarigraha. 

2. Sahgatimala. 

Another work of Visnucitta is known as Vi§nucittiya is 
a commentary on the Visnupurana. It seems that Vedanta 
Desika was much obliged to these works (especially Prameya- 
sarigraha and Sahgatimala), in the composition of Nyaya- 
parisuddhi and Nyaya-siddhAhjana. 

VARADA NARAYANABHATTARAKA (12th century A D.) 

Varada Na ray an a Bhattdraka was another eminent 
Visistadvaita writer known only through Vedanta Desika’s 
works. Varada Narayana Bhattfiraka followed the views of 
the Mana-yathatmya-nirnaya and his works are: 

1. Prajha-paritrana. This work is known as through its 
quotations in Veddnta Desika’s works. It was a treatise on 
Visistadvaita logic. 

2. Nyaya-sudarsana. It is also known as Vedanta-nyaya- 

> _ 

sudarsana and it was an exposition on Sribh&sya. 

VARADACARYA (A. D. 1165-1275) 

Varadacarya is known as Nadadur Ammal. He is also 
called as Vatsya Varada. He was the greatest of the exponents 

of Ramanuja Darsana. Atreya Ramanuja was his devoted 
student. Vedanta Desika in his childhood is said to 
have received the blessings of Varadacarya which Desika 
remembers 1 in many of his works. 

1. venkate&o varadagurukrpalambitoddhamabhumd, I 

Tattvamukt&-kaldpa f 1-2. 
&rimadbhyam syadasavityanupadhi varadacarya r&mdnujdbhydm 

Adhikarana-e&rQvali, 2 and refer Sarikalpa-aQryodaya, (Act 2-1G). 
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His works referred to by Vedanta Desika are 

1. Tattuas&ra 

2. Tattvanirnaya. 

Other works which are not mentioned by Vedanta Desika 

but are supposed to have been written by Varadacarya, are: 

1 . Ar&dhand-k&rikO.. 

2. Param&rtkaatutih. 

3. Prapanna-p&ryOta. 

4. Prameyam6l&. 


SENESVARARYA (13th century A D.) 


In his Adhikaraifa-sirivali Desika mentions 
Senesvarflrya. In Tattvafika Desika refers to NyO.ya-sarigra.ha 
as the work of SenesvarArya. Before the composition of 
SrutaprakO&ikd and the Nyaya-sudarfana, Ny&ya-sarigraha 
was considered to he the authoritative interpretation of the 

Brahmastltra topics. 

• i U ! Ji' 


as VySsSrya or 
r contemporary of 
to have been his 


sudarSana-bhattAraka 

T rrro.r'y c. .1 a 

Sudariana BfaBftffTjA, 

Sudarsana BhaftSrakA. Hk 

Vedanta Desika. Nadtd&r 

teacher. 

His works are: 

1. Sruta-f. 

(It is a 

2. $ ruta-pratHpika . 

(An independent exposition of Brahmasutra). 



ltf 


Srlbha$ya). 


3. TOtparya-dipikO. 

(A commentary on the Ved&rtha-sarigraha). 

4. Sub&lopaniqad-vydkhyO.. 

(An exposition of Sub&lopanisad ). 
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5. An exposition of the R&manuja -gadya. 

(This is known as Gadyatraya-vivarana ). 

NARAYANARYA (13th Century A. D.) 

Vedanta Desika refers to the works of Narayanarya 
and on that basis we can say that the following works are 
written by him. 

1. Nitimala: (This work of Narayanarya is published.) 
Vedanta Desika calls the views of Nltim&la as “ekadesi- 
matam” 

2. An exposition of the Mimamsa-sutra. Vedanta Desika 
has criticised this exposition in NyO,ya-siddhafijana and labels 
it as ‘praudhi-prakfisana’. (Mere show of one’s skill). 

ATREYA RAMANUJA (1221-1295 A D.) 

Atreya RamSnuja or VSdihaihsambudficarya was 
Vedanta Desika’s great teacher. It was he who initiated 
Vedanta Desika to the secrets of Visiftadvaita and Srivaisna- 
vism. He was the fourth in direct decendence from Rfimfinuja. 
Desika calls him Vedfintodayana. He was also known as 
Pranatartihara. He was the resident of Kfinci and Vedfinta 
Desika was his sister’s son. Tradition says that he was the 
author of three works. But so far only his Nyaya-kulisa is 
published and other two works are extinct. 

From the reference of Vedfinta Desika in his Tatparya 
candrika to a sloka, it is presumed that Atreya Rfimanuja 
was the author of the commentary on Sribha§ya. 

Dr. S. N. Das Gupta mentions Moksa-siddhi of Atreya 
Ramanuja in his Indian Philosophy. 

meghanAdAri SORI 

Meghanadari Suri was an early contemporary of Vedanta 

Desika. Desika mentions him as ‘asmadiyah’ (our own man). 
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His works are: 

1- Nydya-prakQ&ikQ.. (A commentary on Sribh&sya) 
Desika refers to it in Tattvafika and calls it as an 

ekadesin’s work. 

2. Naya-dyumani. (A treatise on Nyaya-visistadvaita- 
syncretism). Desika indirectly alludes to it in his 
Ny&ya-pariSuddhi. 

3. Bh&uaprabodha 

Thus from the references of Desika in his works to the 
above well-known Visistadvaita writers and their works, the 
student of Visit${Sdvaita philosophy gets the glimpses of the 
vast literature and their authors. 

In addition to the above mentioned Visistadvaita writers 
Desika refers to some others also, who are of great importance 
to the reconstruction of the history of Visitsdvaitic thought. 


YADAVAPRAKA&A (11th century A D.) 

Ysdavaprakflfia was the teacher Of fite great Ramanuja. 
Ramanuja converted YadavaprakSih r ttcrm Advaitism to 
Visistfidvaitism by his teaaffltf^pSfelltion of Upanisads 
and sflstric dueL This episode ig^jgMfel'ied to by Vedanta 
Desika in his YatititfasaptaiL*' - 

Then Yadava wrpte s cUpp^lpiown as Yatidharma- 
samuccaya. For Vedinta Daflbt Tfidava Prakasa is an 
authority on the paiot ; df 'tUMSlgi^amarthana. 


Another wok .of 
BhagavadgitA. Detika t 
work is not available^ nStrr* v r,3!WB * 



.the Bhasya on the 
portions of it and this 


Another work of Yadavaprakasa is a commentary on 
BrahmasUtras. In Tattvafika Desika referB to it. 


1. svabalAdudhfta y&dava praka&ah 


Stanza 11. 
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Other Glt&bh&syak&ras referred to by Desika are: 

1. PisSca. 

2. Rantideva. 

3. Yajna Svamin. 

4. Abhinavagupta. 

TATPARYA TULIKAKARA 

Desika refers to Tatparya Tulikfikara in his Tattvaflka 
and accepts his interpretations as authoritative. 

VAMANA 

Desika refers to Vamana as the commentator of the 
Dramida-bhasya. 

VARADARAJA PANDITA 

Varadaraja Pandita is referred to by Vedanta Desika 
in his Saccaritra-raks&. He also refers to his work called 
the Sanm&rga-dipiket. He was the pre-VedSnta Desika 
exponent of Srlvaisnavism. Further De$ika mentions the 
names of Bhojaraja (his work is Prayogapaddhati-ratnavali ), 
Srikrsna Muni (and some of his slokas), Baladevacfirya 
Vasudeva Swftmy, Grdhra Saromuni, Vaiigi Vahgesvara, 
Pratapa Bhupa (his work Acamana-nirnaya), Bharatamuni, 
Bhavasvamin, NfirSyanacarya (his work Tattvanimaya), 
Varadarajacarya (who is different from VaradarSja Pandita), 
Sddgunya Viveka, Parakfila Siiri and so on. Nothing else is 
known about them. 

From the above details one can know the vast literature 
of Visistadvaita philosophy and its acaryas, known from the 
works of VedAnta Desika. 
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INTRODUCTION 
Part II 


LIFE, WORKS AND CONTRIBUTION OF 
VEDANTA desika 

Acarya Vedfinta Desika was bom in Tupul, a suburb 
of Kanclpuram in 1268 A. D. He was the son of Anantasuri 
Somayaji. His mother was Totaramma, the sister of Atreya 
Ramanuja. Tiramarigai was the wife of Desika. Desika is 
regarded as an incarnation of the ‘ghanta’ (bell) of the Lord 
Venkatesvara at Tirumalai. Desika himself hints this idea 
in the introductory stanza of Sahkalpa-suryodaya}. 

He lived a life of 102 years leaving behind him 
innumerable intellectual products which inspire the thoughts 
of learned people. He composed several devotional songs 
which can appeal to the hearts of the learned as well as 
the common people. .. 

Acarya Deaika’s ability ta bwpe the spiritual teacher 
was recognised by the famous Nadadur Ammal. This 

episode took place when hpAiiiJnp^years old. His maternal 
uncle Kadambi Appujjfir poai.ijsgk the boy Venkatanatha 
(the birth name of V edintsi D ty iha ) to the temple of Lord 
Varadarfija where the fi nW H I .teftchr r of the time, Nadadur 
Ammfll was imparting diWMiHW on $ribha§ya of RamAnuja. 
It is said that Ammfl| was wonder-struck at the spiritual 
luster of the boy and aoquired about him. While being 
astonished at the recognition of immeasurable power in the 


1. vitrUsinl vibudhavairavaruthinln&m 
padmAsanena paric&ravidhau prayukta, I 
utprekfyate budha janaimpapattibhOmnA 
ghanp& haressamajanifta yad&tmaneti II 


Act 1-14. 
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young boy to become a great ficSrya of the school, Ammal 
even forgot the context of the discourses that was going on. 
Immediately the young boy stood up with folded hands and 
stated with modesty the summary of the discourse which 
was being imparted by acarya Ammal at the time of his 
entrance to the hall of discourse. The joy of the acarya knew 
no bounds at this. He hugged the boy and gracefully patted 
him and heartily blessed him in the following manner: 

pratisthapitavedantah pratiksiptabahirmatah I 

bhuyastraividyamanyastvam bhurikaly&nabhajanam II 

Guruparampara p. 119. 

You establish the philosophy of Visistadvaita on firm 
grounds, refuting other systems and thus become honoured 
by all scholars. Let all auspicious things come to you. 

Thus having blessed the boy, the acarya asked his 
disciple Atreya Ramanuja to instruct the boy in all the lores 
of sciences. Accordingly, the maternal uncle trained the boy 
in all sciences that were known at the time. It is recorded 
that by his twentieth year, he had mastered all the sastras, 
and had given the exposition of Ramanuja’s Sribha?ya several 
times. Desika himself has stated this fact in his Sankalpa - 
suryodaya: 

vim&atyabde visrutananavidhavidyah I 

trimsadvaram sr&vitas&rirakabhdsyah II Act I. St. 15. 

By his erudition and marvellous intellect, he won the 
title of ‘Sarvatantra-svatantra 1 . Because of his mastery over 
the Vedantasastra, it is stated that the Lord Rariganatha 
Himself, was pleased to confer the title, i,e,, “Vedanta Desika” 
on him. 

Desika was a great poet. His poetic talent was supreme, 
beyond any comparison. Many scholars are of the opinion 
that the poetry of Desika excels even that of Kalidasa, the 
renowned poet of our country. Desika’s poetry is full of 
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Vedfinta and Bhakti. He used his poetic talent for the easy 
interpretation of the principles of the doctrine of Visistadvaita. 
His poetic beauty can be experienced in his Yadavabhyudaya, 

Harhsa-aandesa, P&duk&sahasra, Subhdsitanivi and 
Safikalpa-suryodaya (an allegorical drama). The mahakavya, 
viz., Yadav&dbyudayam, is commented upon by no less a 
person than Appoyya Dlksita, an ardent advaitin and a 
rhetorician of & very high order. Appayya Dlksita has 
complimented De&ka in the following stanza: 

ittham vicinty&h sarvatra bhavassanti pade pade I 
kavit&rkikasuhhasya kavyesu lalitesvapi II 

Refer commentary on Yadavabhyudaya, Canto I, Stanza I. 


Because of hia poetic skill and ability he has transformed 
the entire SribhOsya of Ramanuja into the form of poetry 
giving his own logical explanations. He was a great scholar 
in Tamil, Sanskrit and Prakrt and therefore he has many 
poetic works of high merit in all these three languages, to 
his credit. ....... 


Desika was a powerful 
forceful logic and lucid 
by the great 

siihha. Even the 
in high esteem. It is 
history of acaryas) that 
philosophical dispute 
and Vidyfiranya who 

Desika played m 
Rariganatha’s shrine, St ffcfe- 
He protected the two children of Sudarsana Bhatta and the 
Srutaprakasika 1 (the commentary on Sribhasya by 
Sudarsana) from the Mohammadan devastation. 



his poetic talent, 
tenets established 
I, viz., Kavit&rkika- 
Bystems held him 
mpara (traditional 
I. an arbitrator in the 
ilars Akshobhyamuni 
ite. 

role in guarding 
Malik-kafur’s invasion. 


1. &rutaprakO£ika bh&mau yenOdau parirakfitd I 

Vedanta Deiika Mangala Stotra by Kumar a VedSntScfirya 
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Vedanta Desika’s greatest service to Visistadvaita 
philosophy is his powerful defence of the system against 
rival schools, with the help of his powerful logic, which was 
not against the Upanisadic philosophy. Desika wrote many 
scholarly works. To mention some of them Tattvamukta- 
kalapa with his own commentary, i.e., Sarvartha-siddhi, 
Tattvafika, Adhikarana-s&ravali, Sata-dusanl, Tptparya-can 
drika, Mlmarhs&-paduka, SeSvaramim&rhs&, Nyaya-parisud- 
dhi and Nyaya-siddhanjana etc. He has written fourteen 
Sanskrit works on Vedanta expounding, defending and 
establishing Ramanuja’s doctrines. He was a great commen¬ 
tator. He has commented upon Ramanuja’s Gadyam, 
Bhasyam and Stotraratna of Yamuna and iSopanisad. He 

has produced 32 works in ‘Mani-pravaja’ (a blend of Tamil 
and Sanskrit) for the easy understanding of his followers. 
They all explain in a simple manner the importance of the 
saranagati-tattva. In this direction, his magnum opus is 
Rahasyatrayasaram. 

In addition to this, he has composed 28 stotras in 
Sanskrit which are full of devotional aroma. Unfortunately, 
some of his works are lost. Some 120 works in Tamil, 
Sanskrit, Prakrt and in Mani-pravfila prose are available. 
Vedanta Desika was an outstanding poet, philosopher, 
dialectician, dramatist and a great devotee of the order of 
Alvars. His writings cover all fields of knowledge and they 
are prodigious and prolific, both in content and in style. He 
possessed amazing knowledge in art, science, religion, 
philosophy and even in handicrafts. 

Desika, in spite of all such divine qualities showered 
on him, was free from egoism and attachment. He was free 
from pride and prejudice. He was free from the pursuit of 
power, name and wealth. For him a clod of earth and a 
nugget of gold were equal in value. Friends and foes were 
alike to him. He spurned worldly wealth. He had supreme 
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scorn for worldly fame and power, though he was living on 
‘unchavrtti’ (begging). The reply to Vidyaranya who was his 
classmate and the Prime Minister of Vijayanagar, is a classic 
masterpiece 1 . This incident justified his ‘jrianavairagya- 
bhusanam’ title. Sri Desika lived a life of an ascetic even 
though he did not actually become a sannyasin. Thus Desika 
dedicated his entire life for the sake of Hinduism or 
Vaidikadharma in general and Visistadvaita philosophy in 
particular. 

Incidentally, we have to know the devotion of Desika 
towards Ramanuja. For Desika, Ramanuja was only next to 
God. After Ramanuja, the Visistadvaita philosophy received 
a vigorous attack from several schools. They too were basing 
their interpretations on the Vedas, Brahmasutras and the 
Gita. Though RSmdnuja had interpreted the Vedas and 
Upanisads in their entirety, yet it appears as if his 
interpretation did not give so much importance to the 
varnasrama-dharma and karma. This wounded the prestige 
of the scholars of his time who were strictly following the 
supremacy of caste. They did. Dot; fyke the approach of 
Ramanuja. But they could no| g*eet the arguments of 
Ramanuja. acarya Desika, with |^B>wronderful, profound and 
accurate knowledge in the Sandcrit philosophical texts and 
rules of interpretation, established the Sribhasya on firm 
grounds. Desika built an everlasting steel fortress around 
the system of R&mfiniqa to safeguard it against the attack 
of anyone at any time. That is why for his signal service 
rendered to the system of Rfimanuja, acarya Desika is 
worshipped by Srlvaisnavas, at the beginning of their study 
of Sribhasya, as a mark of their gratefulness and respect 
for the great acarya. At the time of Desika, Sri Ramanuja’s 

1. nasti pitrarjitam kincit na muy& kiftcidHrjitam\ 
asti me hastiSaildgre uastu paitamaham dhanam II 

Vair&gya-paficakam 
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teachings had begun to wane and were losing their grip on 
the minds of the people. Among the followers of Ramanuja 
himself, the disintegration had crept in. At that critical 
juncture, Vedanta Desika appeared on the scene, and wrote 
proper commentaries in a remarkable manner and thereby 
maintained the unity among the followers of Ramanuja. He 
declared 1 that there was no difference of opinion among the 
followers of Ram3nuja though the interpretations might vary 
regarding the minor and insignificant topics. 

Vedanta De£ilca never for a moment forgot the teachings 

of great acarya Ramanuja. He declares that all his conclusions 
are based on the teachings of Ramanuja and other acaryas. 
He offers prayer to Sri Ramanuja and other great acSryaH in 
every important work, both in the beginning and at the end. 2 

Desika has written an extensive gloss, viz., Tattvatika 
on Ramanuja’s Sribhasya. To Ramanuja’s commentary on 
the Bhagavadgita, Desika has written elaborate notes, viz., 
Tatparya-candrikd. In writing this commentary, Desika 
enters into the hearts of the Lord and R&manuja who is 
considered to be the Lord’s avatara. These writings of Desika 
have a great impact on the reader because of their versatality, 

profundity of thought, beautiful diction and inspiring spiritual 
fervour. To Vedfinta Desika, Rfimanuja was the veritable 
incarnation of the Lord himself. In his Yatirajasaptati , Desika 
presents Ramanuja to us as the avatara of Lord Krona 3 . 

1. Sribhd^yakdranujxiyahisya sampraddyangalil onrilum artha- 
virodhamille. Vakyayojandbhedame ullad. De&ak&l&vastha vi§e$ari- 
galale varum anusfh&na vai&amyam Sdstranumatam. 

Samprad&yapari&uddhi , p. 6; Tuppul Venkata cfirya edition. 

2. jayati yatirtijasuktih jayati mukundasya paduka yuga\l I 
tadubhayadhanastrivedlm avandhyayanto jayanti bhuvi santahW 

Paduk&sahasra 1008 

3. samitodaya Saiikaradi ganiah svabal&duddhrtayadava-prakd,&ah I 
avaropitav&n irutera parth&n nanu r&m&vamjassa e$a bhuyahi \\ 

Yatirajasaptati 13. 
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It is said that Desika was regretting for not being born 
during the lifetime of Ramanuja to serve him as his disciple. 
This regret found its solace in the philosophical drama, 
Sankalpa-s&ryodaya , where he has presented Ramanuja as 
the embodiment of Lord Visnu himself and Desika himself 
as a disciple. In the history of Visistadvaita, no other acarya 
understood the spiritual teacher, Ramanuja, as Vedanta 
Desika did. Thus, with the unbounded devotion at the feet 
of Ramanuja, Desika systematised, defended and expounded 
Ramanuja's philosophy which is called Ramanuja darsana. 

The great scholars of the system opine that the 
philosophy of Rdmdmua is called Desika-darsana for the 

yeoman service rendered by Desika to the system of 

Visistadvaita. Some of the special contributions of Desika to 

the system may be briefly stated as follows: 

Nyaya-kandali, a work of Nyaya, defines philosophy, as 
the science that states the means of liberation of the soul 
from bondage. Accordingly, all systems except cfirvaka school 
endeavour to explain the wayB.qiy^Jtteans of liberation. 
Among those schools, the Mhn&dtffl jpptem is very important. 
Even there, the system, nwa ff fr^ V ed&nta-mimarfasa is 
considered to be the sole meengt^f^beration. 

The Visistadvaita qnhilffRBich is one of the 
Vedantamlmaifisa sSstras, is by Alvars, Natha- 

muni, Yamuna and R&m&mQaL’^xtierefore , they are wor¬ 
shipped as Darsanasthflpaka $g$jiyas. Even though this 
system is established by manyotlUBr ficdryas, still it is called 
Ramanuja-darsana or the philosophy of Ramaniya, because 
Ramdnuja wrote a commentary on- Brahmasutras and thus 
established its darsanatva. For the reasons stated below the 
same Ramanuja-darsana is called Desika-darsana. 

1. Just as Ramanuja collected the statements of his 
predecessor acaryas and established the philosophy on firm 
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footing, Desika also wrote versatile works on the statements 
of Rfimfinuja. For this purpose, he used Nyfiya and Mimarhsa 
schools as his weapons. He interpreted those two systems 
in the light of Visistfidvaita without any contradiction with 
the statements of Rfimfinuja. In addition to this, Desika 
systematically expounded the religious philosophy of 
Ramanuja by writing Niksepa~rak§& and commenting on 
catu&loki of Yamuna. 

It is said that the knowledge of Nyfiya is very essential 
for the understanding of the technique of every sfistra. 

“ka.nd.dam p&ninlyam ca sarva&Q&tropak&rakam”. 

It is with the help of this wonderful science the great 
scholars of different philosophies have put their systems on 
firm foundation. The sage Gautama founded this school. But 
almost all other systems of Vedanta have refuted the 
philosophy of Gautama. Now DeSika’s problem was whether 
to admit the tenets of this science or reject them as other 

systems had done. Desika in his Nyaya-pariiuddhi elaborately 
discusses this problem and comes to the conclusion 1 that 
this system should be admitted to the fold of Visistfidvaita, 
leaving aside the statements which are against the principles 
of Vedanta. So Desika purified the nyfiya aphorisms of 
Gautama, by writing a bhasya on it according to Visistfidvaita. 

2. Desika had realised the importance of MImfimsfi 
school in interpreting the tenets of Vedfinta. Generally 
Mimfiihsa school is divided into two groups, viz., 
purvamlmamsa and uttaramlmfimsfi. Between them, the 

exponents of purvamlmfirhsfi reject uttaramlmfiihsa, because 

1. yavadiha yuktiyuktam tavadupfivyate nahi tafakasthah pahkopya- 
pahkila buddhibhih tadavag&hibhirupajlvyate I a tali simka- 
vanaguptiny&yena nydy&nugrhJtarh vedarh, ved&nugrhltarh ny&rh 
ca anusardmah I na puna }.t nydyam&tram I 

Ny&ya-parUuddhi p. 86. 
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of the latter’s rejection of karma. In the same way, the 
uttaramlmaihsakas like Advaitins, reject purvamlm&ihsa for 
its reluctance in acquiring knowledge. Ramanuja rejected 
both these views and stated that the two systems are not 
mutually opposed, but are complementary to each other. 
Desika, following in the foot-steps of Ramanuja, ridicules 
the purvamimiihsakas as kabandha (body without head) 
Mlmamsakas and he calls the advaitin as Rahu (head without 
the rest of body) MlmSrhsakas. Both the head and the rest 
of the body will be useless when they are separated. For 
the proper use, they should be united. So Desika interpreted 
the aphorisms of Jaimini in the light of Vedanta. In this 
effort, Desika neither contradicts the sage Jaimini nor 

Ramanuja. His works, namely, Sesvara Mlmamsa and 
Mlmamsap&dukO. are meant for this purpose. In these two 
works Desika says. Brahman is the object of jigfi&sd. 

Let alone the astounding and the versatile talent of 
Desika in interpreting the aphorisms of NySya and Mlmamsa. 
On the lines of the Vedanta sutras he also ventured to 
compose sutras in the style of the great rsi. In the beginning 
of Nyaya-pari/suddhi , he had composed 49 sutras explaining 
the philosophy of Vifistfidvaita and has asked why they 
should not be called sQtras: "et&dr&kni o&ky&ni kinna sutrani 
syuh ?’ (Nyaya-pari&uddhi p. 86 ). 

3. Next important contribution of Vedanta Desika is 
his teaching regarding prapatti or daranfigati. Ramanuja had 
only stated that prapatti is the only awng to attain liberation. 
Dedika established this truth an scriptural basis and for 
this purpose wrote the work called JVSftycpo-raftpfl. He declared 
that £aran£gati is an up&ya fmrmj) which is available to 
all castes and that is the only method of attaining salvation. 
Desika in his work, i.e., Abhayaprad&nasaram, has proved 
that the entire Ramiyana deals with the philosophy of 
prapatti. Desika renames R&m&yana as 'Saranagati-veda'. 
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4. Further, some schools of Vedanta do not regard the 
P&ncaratra as a pram§na. Desika established its pramanya 
in Pdncar&tra-raksd and on the basis of this Sgama expounded 
the religious philosophy of Visist&dvaita. 

5. Desika proves in many of his works that ‘Sri, the 
consort of Lord NSrSyana is also the Isvari of the world. 
The word isvara’ denotes both ‘SrT and Nar5yana\ He also 
proves that ‘SrF is ‘Vibhu’ (all-pervasive). He says that they 
are one tattva, only with two forms, on the basis of scriptural 
evidence: \ ekatattvamivoditau' ( Pdncaratra). Desika estab¬ 
lishes all these views on the basis of the statements of 
Ramanuja and other acaryas. 

6. For Desika, all languages were equal. One can pray 
to God in any language that one likes. For this purpose, he 
composed a stotra, viz., Acyutasataka, in prfikrt language 
and thus has contributed to world thought that there should 
be no prejudice regarding languages. 

7. Desika declares 1 that saranagati marga can be 
followed by all jlvas irrespective of caste, creed or colour. 

8. Desika contended that the songs of Alvars are equal 

to the Vedas in merit and called them as Tamil Veda and 
thus he was responsible for the conventional title often used 
by scholars, namely ‘ubhayavedanta-Scarya’. 

9. Desika in all his stotras has drawn pointed attention 
to area form of worship. Though he is a philosopher of very 
high order, he enjoys the temple festivals which are the 
sources of mass appeal. In one of such festivals, he sings 
in rapture “satyam sape vHranasailan&tha vaikunfhauase’pi 

na me’bhildsah i” ( Varadarija-pancasat , stanza 49). "Oh, 

Lord, your Vaikuntha itself is less attractive to me when I 

enjoy the be auty of your area-manifestations”. 

1. ni$ad&nam neta II 

Day&Sataka stanza 66 and see (Adoikkolapattu, 4th stanza). 
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For all these above mentioned and such other contri¬ 
butions, to the philosophy of Visistadvaita, Ramanuja 
darsana itself is called as Desika-darsana. The philosophy 
of Visistadvaita was called as Ramanuja-darsana for 
Ramanuja’s special contributions. In the same way 
R&manuja-darSana is called Desika-darsana (the philosophy 
of Vedanta-Desika) for his dedicated service and special 
contributions to the system. 

Desika has rendered many-sided service to the system 
of Ramanuja. It is impossible to deal exhaustively with his 
philosophy and his works here. My humble effort is only to 
give glimpses of his service. 

nyaya-siddhAnjana 

Every system of philosophy in India is having a text, 
namely Prakarana which explains the special tenets of the 
system that are scattered in different works of the same 
school. In addition to this, these texts fill up the deficient 
portions of the system. Ny&ya-siddhOi fl jjatia is a Prakarana- 
grantha which explains the fWjBlBIW (objects of valid 
knowledge) of the school. Thto ae& only a prakarana, 

but also an radfifmidmA aMA|^ i#ortant treatise of 
Visistadvaita. Desika Imp <MHpfefaied the prameyas of 
the system of scattered in the works 

of his predecessors and, RanHHHthimself. 

The text is logically SjgutoHis. Every sentence in it, 
contains abundant meaning like die aphorisms of great rsis. 
In fact, this work is also one of his great contributions to 
the system. Unfortunately, this text is incomplete. The 
commentators like RangarSmSnuja and Krsnatfitarya 1 have 


1. Rahgar&m&nuja’s commentary » named Ny&ya-siddh&fijana-tika, 
and KrBnatatflrya’a commentary is named Rat nape pikQ, 
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said 1 that the remaining portions are already explained in 
other works of Desika. 

The text ends in the middle of the explanation of 
sfimflnya (generality) which is included in the structure of 
the object. The inclusion of other categories of different 
systems, especially Nyaya-vaidesika, is explained in other 
works of Desika. The main purpose of this thesis is to 
explain and examine in a summarised form, the concepts of 
Visistadvaita as they are expounded by Desika. But more 
details which are found unnecessaiy to my thesis are avoided. 

HOW THIS WORK TENDS TO THE 
GENERAL ADVANCEMENT OF KNOWLEDGE 

Nyaya and Vaisesika are considered to be the 
samanatantra or allied systems. Because both of them agree 
in several philosophical respects they are understood to be 
as parts of one whole. Generally it is also said that these 
two systems are uncompromisingly opposed to the Vedanta 
system. However, thinkers of Viiistfidvaita from the very 
early period have tried to make these systems important 
accessory systems to Vedanta and have also tried to prove 
that Nyaya is not opposed to Vedfinta. For this purpose 
some of the views of the Nyaya system which are opposed 
to the scriptures, are reinterpreted. According to these 
thinkers, the followers of Nyaya have misinterpreted the 
tenets of that school. Further these thinkers opine that such 
principles as cannot be shown to agree with the scriptures 
and reason should be omitted. Desika writes that “there is 

nothing wrong in accepting some principles which can be 

1. na kvipyatah panmadriyata koiabegah 
tacche$aparanokrtih parih&aahetuh\ 
jnatavyamanyadapi laimiran&yi samyak 
granth&ntareqviti na kincidih&sti cintyam II 

Nyaya-siddh&Ajana-flka, p.378. 
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substantiated on the basis of sound reasoning. In the same 
way irrational principles will be omitted like the mire of a 
pond 1 etc.” 

Like his predecessors Vedanta Desika also has attempted 
for the unification of Nyftya and Vedanta and has achieved 
complete success in his attempt. His Nyaya-parisuddhi, as 
the name itself suggests, exclusively deals with this subject. 
This work deals with the pramana (means of knowledge) 
and his Nyaya-siddh&njana, which is like the second part 
of the Nyaya-parisuddhi, deals with the prameyas (objects 
of the valid knowledge). 


In this context it is necessary to understand some of 
the important points of differences between Nyaya-vaisesika 
and Vedanta and the attempt made by VisistSdvaita thinkers 
to synthesise them. 


The sage Gautama is the founder of NyAya philosophy 
and Kanada is the founder of Vaisesika philosophy. The 
synthesis of these two systems is known Nyfiy a-vaisesika 
According to Gautama there are sixteen pad&rthas and their 
real knowledge leads one towards, np&reyasa (liberation). 
Vaisesika system accepts seven padSrtnas, viz., dravya, guna, 


in 


karma, samSnya, vise$a, samav&ya abhfiva. 

Among these seven pad&rtbpm^dravyaB are nine 
number which include Atman ala^&man is of two types. 
One is jivatman and the other is .ParamStman. According 
to the thinkers of this system flryen jlvfitman is of all- 
pervasive nature. Paramfttman abo^pspesses jii&na (knowl¬ 
edge) chiklrsA (desire) and kfti (tt0£^t),_ 


1. yavadiha yuktiyukUuh t&x>adupajiuyate\ nahi tat&kasthaha pank- 
opyapankilabuddhibhih tadavag&hibhirupajlvyate I atah sirhha 
vanaguptiny&yena ny&yanugrhltarii vedarh, ved6nu grhltam 
nyayarh ca anusar&mah I na punah ny&yamatram I aksapadlyamapi 
asmaduktyaik&ntikatayH sth&payify&mah I 


Nyaya-partiuddhi, p. 86. 
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The five fundamental elements like prthvT, jala, etc., 
are eternal while they are in atomic form. These philosophers 
hold the view that atoms are the causes of this universe 

and thus favour the view of arambhavAda. For them the 
avayavi (the created object) is different from avayava (the 
parts). 

In this system the ParamStman is only an instrumental 
cause of creation and dissolution and His existence is known 
by inference. The Srutis only establish what is known through 
inference. The Vedas according to them are pauruseyas 
(composed) and their author is God himself. 

Further this system accepts the plurality of jlvatman, 
the theory of karma, the theory of rebirth and dharma and 
adharma. According to this system moksa means complete 
freedom from duhkha and it is the sumum bonum of human 
life. Further jlvatman is not conscious by nature and it is 
only when he gets into contact with the manas, he gets 
consciousness. He experiences iccha, sukha, duhkha and 
dvesa when he is embodied. The real knowledge of the 
padarthas dispels the erroneous knowledge and enables the 
atman to attain liberation or freedom from pain. 

There is a vast difference between the two systems 
Visistadvaita Vedanta and the philosophy of Nyaya-vaiseslka. 
According to Visistadvaita, atman is jnana gunaka, jnana- 
svarupa and anu. This system refutes the paramanu 
karanavada and prefers satkaryavada, on the basis of Sruti. 
Adrsta and samavaya of Ny&ya-vaisesika school are not 
admitted in this system. This system argues, that the 
vibhutva of jlvatman as admitted by Nyaya-vaisesika goes 
against the Srutis and hence concludes that jlva is anu. 

The grace of the Lord is the real cause of liberation in 
this system. Visistadvaita further points out that mok§a is 
not merely the destruction of duhkha as held by Ny&ya- 
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vaisesika but is the attainment of inanda. It is a positive 
state of bliss. God is not only the nimitta-karana (instru¬ 
mental cause) as in the Nyfiya-vaisesika school but He is 
also the upadana-kSrana (material cause) of the universe. 
In Nyaya-vaisesika system both cetana and acetana are 
independent of God. But in Visistadvaita they are considered 
to be the attributes of the Lord. 


Though there are such wide differences between these 
two systems the thinkers of Visistedvaita did not forget the 

indispensahihty of Nyfiya to the development of any system. 
Manu the great law giver of the land has regarded 1 the 
Nyaya philosophy “As the science of spirit” (atmavidya). 
Manu also has said that he alone understands the spirit of 
dharma and sarhpradiiya who uses the tenets of Tarkasastra, 
without any contradiction with the Vedas§stra 2 . Viitsyiiyana 
the celebrated commentator on the Nyayasutra of Gautama 
has rightly said 3 that tarka is the light of all the sciences, 
karmas and dharmas. Hence it is an espential pre-requisite 


to the study of Indian philosophy j^ J eneral and Vedanta 
in particular. 


The thinkers of Visist&drafc j 
to Vedanta Desika, having i 
efforts for the synthesis of Nj 
written many erudite woxks. 
Vedfinta Desika has achieved i 
From the frequent raferenwM tof 


; from Nathamuni 
[truth, have put more 
[ Vedanta and have 
l‘ other acarya except 
^'success in this effort. 
J!works and their authors 

Manusmrti t 7-43. 


1. &rwlk$aklm co 

2. dr$am dharmopadekan ea mdakMr&virodhirid I 
yastarkenAnusandhattt $a dharmttm veda netarah I 

Manusmrti , 12-106. 

3. pmdipah sarva SOstranam upayah sarvakarman&m asrayah sarva 

dkarm&n&m vidyodd&6e praMrtitdl 

Vfttsyflyana on Ny&yasittra , 1-1-1. 
Also refer Y&jfiavalkya-smfti, 1-3. 
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by Vedfinta Desika in his Nydya-parisuddhi and Nydya- 
siddhdnjana , one can easily infer the incompleteness of those 
works in bringing about the synthesis of Nyfiya and Vedanta. 

The Nyayatattva of Nfithamuni is aphoristic and difficult 
to decipher correctly. The works like Atmasiddhi of 
Yamunficarya do not discuss the nature of all padarthas in 
detail and cannot effectively meet the new arguments and 
challenges by the opposite schools. No doubt the celebrated 
writings of Ramfinuja are competent to give the befitting 
answer to such new arguments, but they are merely directed 
to discussion of the topics which are relevant to Vedanta 
alone. 

The Mdnaydthatmya-nirnaya , Prajnd-paritrana and 
Nydya-sudar&ana of Varadanfirfiyana Bhattfiraka also deal 
with the synthesis of Nyaya and Vedfinta. But these works 
contain some ideas which go against the writings of Ramanuja 
and the author of these works seems to be under the influence 
of some other systems. This point is clear from the references 
to these theories and their criticism by Vedfinta Desika in 
his Nyaya-siddhdfijana . 

In the same way the works of Srivisnucittarya and 
Sriramamisra have also not succeeded in bringing about the 
synthesis. But works like Tattvaratndkara and Adhydtma- 
khandadvaya-vivarana etc., of Bhatta Parasarapada, really 
have made some progress in this direction. But as Vedfinta 
Desika himself points out in Nyaya-siddhanjana , these works 
are not completed by the author himself. Tattvasara of 
Varadaguru and Nydya-kuli&a of Vadhihamsfimbhuvaha 
(Atreya Ramfinuja) also do not completely satisfy the 
contemplated aspiration of the synthesis, because they are 

also concised in their meaning. In this way after Nathamuni 
and before Vedanta Desika, there were several works of 
Visistadvaita thinkers, to rationalise their Vedfinta with the 
help of Nyaya. But they had not yielded the required result. 
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Here in this work I have endeavoured to show how 
Nyaya-siddhanjana of Vedanta Desika has achieved success 
in bringing about the synthesis of Nyaya and Vedanta. I 
have also tried to show, how this synthesis of these two 
systema is in conformity with the Sruti, smrti, sutragranthas, 
the writings of Ramaniya and sampradaya. 

I have shown how Desika has rationalised the prameyas 
of Visistadvaita in Ny&ya-siddhanjana and how this work 
of Desika differs in its theme from his other works which 
also deal with the synthesis of Nyaya and Vedanta. 
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Chapter II 

AUTHOR’S INTRODUCTION TO THE TEXT 

In the beginning the author himself, introducing the 
text, explains the theme and purpose of this work. It is 
evident from the introductory stanzas of this work, that the 
Nyaya-parisuddhi was written by Desika himself before the 
present work was written. Nydya-parisuddhi is a successful 

attempt of Vedanta Desika at synchronisation of ancient 
Nyaya-philosophy with Visistfidvaita. Desika had realised 
like his predecessors, the role of nySya in the study of 
Vedanta. But some of the tenets such as, “the all-pervasive 
nature of the individual-self’, 'the idea that God is the 
instrumental cause of the universe’ etc., of NySya-philosophy 
were against the tenets of Vedanta. Therefore, Desika decided 
to reorient the NySya-philosophy by reinterpreting the 
Nyaya-sutras and thus harmonized Ny&ya and Vedanta. 

Vedanta Desika, after purifying the nyftya aphorisms 
in the furnace of Visistadvaita gives a wonderful collyrium 

which dispels our ignorance of subject, object and their 
relation. He says: “labdhartho varadaryapadarasikad 
ramanujacaryatah I” ( Nyaya-siddhanjana, p. 1), that he got 
this wonderful collyriym from his acarya, acarya Ramanuja. 
This ‘anjana’ is called Nyaya-siddh&njana, prepared with 
the help of nyaya. 

Here one may ask in what way is this work helpful in 
realizing the ultimate reality which is already revealed by 
his predecessors. Desika answers that the ‘tattva’ that is 
Brahman is upapluta 1 (eclipsed) by different systems through 

1. upaplutasya tattvasya budhyartho'yamupakramnh I 

Ny&ya-siddh&fijana, p. 2 
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their misrepresentation. Here Brahman is presented in its 
real nature. 


Desika further says that the present work explains in 
detail the objects of valid knowledge which are already stated 
summarily in NyQya-parisuddhi*. So he says: “Here I shall 
explain the prameyas already introduced towards the end 
of Nyaya-parisuddhi” t in detail. 


Now let us see how he has introduced the theme of 
Nyaya-siddhaHjana in the end of Nyaya-parisuddhi. There 
at first he defines what prameya is the object of valid 
knowledge. He writes 1 2 the object of valid knowledge is called 
prameya. The nature of the object that is known should not 
be superimposed. This is the general definition of a prameya. 
But in Vedanta the prameya must be nissreyasa-antaranga, 
that is, it should be helpful to the final liberation of the 
6oul. Erroneous understanding of prameya is the root cause 
of cycle of birth and death. The true knowledge of prameya, 
will lead to mok$a (liberation). 


In this context he explains dif fe r en t'philoBophical views 
regarding the divisions of categeri«|^||k^Bnally proves that 
the division by dravya and adn*ggg||BfcA'i8 correct. 


Aksap&da with the a 
to twelve-fold division. He 


atma-torira-indriya- 

pretyabhava-phala 



Subjects prameya 

nah-pravrttidosa- 

Astu prameyamiti\ 
tama-ny&y a-sutra , 1-1-9. 


1. yannyayaparibuddhyante sangrahena pradarbitam I 
punastadvistaren&tra prameyamabhidadhmahe II 

Ny&ya-siddh&ffyina, p. 2. 

2. pram&visayah prameyamiti uyutpatyd Aropitakaravyavacchedartha- 
taya anaropitarUpam sarvam prameyam I 


Nyaya-paribuddki p. 183. 
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Here atma is of two types. They are Isvara and Anlsvara. 
isvara is God who is the creator of this universe. The 
Anlswara is the individual soul who is not concerned with 

the creation and destruction of the world. That which co-exists 

with consciousness and is also inseparable from atman is 

* 

called sarira (body). Sarlra is of two types. They are, body 
which is born of karma and the body which is not born of 
karma. We and other like beings possess the body of the 
first type and god possesses the body of the second type. 

Our sense organs are bom out of sfittvikaharikara. They 
are eleven in number. Five jnanendriyas, five karmendriyas 
and one manas. The objects that are grasped by them are 
arthas. Even their qualities are known by sense organs. 

The substance by which the objects are revealed, is 
called buddhi. Manas is the extraordinary cause of recollection 
and other feelings. The action of mind, speech and body 
which brings merits or demerits to atman is called pravrtti. 
The causes of these pravrttis are called dosas (errors). They 
are raga (desire), dvesa (hatred), and moha (illusion), Phala 
(result) is the thing attainable from pravrtti (effort). 

Pretyabhava (transmigration) is leaving the previous 
body and entering into the fresh one. This action of jiva 
(individual soul) is called pretyabhava. 

The object of pravrtti is phala (result). It is this result 
of pravrtti that is the purpose of the doer or purusa. 
Unpleasant feeling is duhkha. For the soul, who is desirous 
of liberation, even the pleasure and its causes are considered 
to be obstacles. 

Apavarga (liberation) is the absence of pain. Both sukha 
and its s&dhana also are obstacles to apavarga. They should 
be avoided like honey which is mixed with poison. That 
state is the avirbhSva (manifestation) of one’s own nature 
or svabhfiva. It also includes the rapture of divine communion 
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and of eternal service unto Lord who is full of all divine 
qualities. It is the final goal of all human beings. 

Some others divide the above-mentioned objects of valid 
knowledge (prameya) into four groups. They are heya (fit to 
be left or abandoned), nivartaka (that which extinguishes 
them), hana (abandoning) and upaya (the means). 

But KanSda divides the entire world of objects of valid 
knowledge into six or seven categories. This position of 
Kanada is refuted, through repudiating separate existence 
of samanya (generality), visesa (particularity) and samavaya 
(intimate relation) 1 . Therefore dravya (substance), guna 
(quality) and karma (action) are the only three categories. 

Further, like samskara (tendency), karma also can be 
included among qualities. Therefore karma is not a separate 
category. So there are only two categories, namely, dravya 
and guna. 

Even there guna and dravya are inseparables. Therefore, 
the division by guna and dravya is also not suitable. It is 
better to divide them as dravya and a^^rvya (non-substance). 

This type of discussion can bepaw the proximate cause 
to apavarga. For die individual, W aspires for the final 
emancipation, Brahman is die dn^Hportant object of valid 
knowledge to be discussed. Hiat fi my BfidarSyana in his 
BrahmasHtra beginning from ^MfeMiK$raAma jijfi&sO.' (1-1-1) 
investigated into nature «f qoeMedBrahman. Other objects 
are prameya because they are tbfr^attributea of Brahman. 

Some others divide the c t tBffi i ee into three groups. 
That division is based on the Vedas viz., *i bhokta-bhogyam, 
prerit&ram ca matvd.’ (Svet&ivatara ; 1-12). Even there, dravya 
that is discussed is qualified. So it includes adravya 
(non-substance) also. 

1. It ie samavaya which may be described as an intimate relation. 

Outlines of Indian Philosophy, p: 235 . 
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The same thing can be said of time also. Time is used 
with reference to objects. Therefore it is unnecessary to 
attribute a separate existence to time. 

Therefore it may be said that Brahman is the only sum 
and substance of this universe. It is also possible to divide 
the categories into three groups as cit (individual soul), acit 
(inert matter) and Isvara (God). 

Some think that there are four categories. Some others 
hold that there are five categories. According to them, they 
are, prSpya, prapta, prSptyupiya, nivartya and phala. With 
the inclusion of sambandha some say that there are six 
categories. 

The entire world of categories may also be divided into 
two groups. One is hita (good) and another is ahita (bad or 
evil). In the matter of worldly good or evil, the Ayurveda 
and Nltisastras are authoritative sources. Our body should 
be properly kept to practise the yoga. In protecting the body, 
one should not transgress the rules of Vedas and smrtis. To 
know the good and evil of the other world, the authoritative 
texts are Vedas. The smrtis (law books), itih&sas (tradition) 
and puranas (history and legendary stories) are valid only 
when they are not contradictory to Vedas. The injunctions 
of the Vedas lay down what is good to each and everyone 
and actions forbidden by the Vedas are not good. In this 
context Desika discusses an interesting topic. 

It is pointed out by some that the Vedas sometimes 
prescribe abhicara (witch craft) through which, one can kill 
his enemies. If Vedas are valid source of knowledge and lay 
down what is good, then these acts also should be good. But 
they are sinful because they involve violence. So they are 
not conducive to happiness. As a result, in that case the 
injunctions of Vedas should become invalid. 

Desika refutes this argument. He points out that, the 
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injunctions of the Vedas are of two types. One is vidhi 
(command) and another is nisedha (prohibitive rule). This 
too, in turn, said to depend on the ability of the doer of the 
rites. That is why Gita said that the Vedas are 
‘traigunyavisayah’. To one who wishes to become free from 
sins and desires to get happiness, Vedas advise the means 
and show how one can avoid anartha (evil) and possess the 
desired objects. Even for a ragin (desirous) the optional rites 
are advantageous. The Kflriri-isti which is performed for the 
well-being of the whole world, also brings, merits to the 
performer. In the same way, abhicara (employment of magical 
spells for malevolent purposes) is also permitted in Vedas 
for a desirous person. AbhicSras would not bring evil effects 
to the doer, because himsS (violence) is permitted in abhicara, 
as in Agnlaomlya sacrifice. Abhicara brings evil because it 
involves the killing of an undesirable person. That is why this 
act is normally forbidden in our scriptures. But in exceptional 
cases abhicara becomes a duty. is why it is said, 

‘satsvanabhicaran patef (On aix o ti5§fi i§h8’ abhic5ra is a duty. 
One who does not discharge tfa &jffiu jit to fail in his duty). 

Even for a mumukfu (d£@jra5 £ of liberation), entering 
into politics becomes a duty 1 . wfaU^ fuaarchy prevails in the 
country. In fact, every act in sfistras, should be 

performed in a disinterested way* therefore all the inunctions 
in the Vedas bring happiness to human beings. That is why 
sastras are compared to our parents. In reality, it is more 
than the parents. The affection that the sastras bear towards 
us is more than the affection of thousand parents. That is 
why the great law-givers observe, "sastram hi vatsalataram 
matapitrsahasratah”. Therefore for every devotee the per- 
iformance of the entrusted work is a duty. 


1. ata&ea mumukforapi rakfaka-kvattriy&dyabhave raksaqadyahhi- 
bhave ea Atmaraksanartham abhicArah kartavya eva ‘sarvata 
evatmanam gopAyeta’ iti s&str&t I Nyaya-partiuddhi, p. 184. 
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We are all wandering in the beginningless river of 
samsara by our own karma. This seed of saihsSra, namely, 
karma can be destroyed through the knowledge of heya (fit 
to be abandoned) deeds and upadeya (acceptable) deeds. In 
addition to this, one should be lustful to enjoy the lotus feet 

of the Lord. Desika uses the phras^-mukunda-caranara- 

vinda lampatasya’. To live this type of life is the summum- 
bonum of the journey from birth to death. All our actions 
should be dedicated at the feet of the Lord with full devotion. 
This type of life is termed in mofufa-Sastras as yoga. Lord 


says in the Gita that to observe karmayoga is the easy way 
for your salvation—* matkarma-patamo bhava’. Karma-yoga 
is easier because this can yield the results even though the 
person commits mistakes, while observing this yoga 1 . While 

observing karmayoga, one should not think that karma alone 
can yield result independently. To get our karmas rewarded, 
one should take refuge at the feet of God. That is why the 
Upanisads declare— 


sa kastha sa parti gatih I 


The Lord will compassionately over-look the defective 
portions of our actions, if we fascinate Him through taking 
refuge at His feet. Ramanuja says: 

tasya ca vasikaranam taccharan&gotireva\ 


The befitting result of this type of life is liberation. 


In the above explained way the knowledge of the 
Nyaya-vaisesika categories may become an indirect means 
for liberation. But the knowledge of the pramcya of 
Visistadvaita will become a direct means for liberation. That 
is why Desika explained the categories of Nyaya-vaisesika 

and Visistadvaita. 


1. nehabhikramanaio'sti pratyav&yo na uidyatel 

svalpamapyasya dharmasya tr&yate mahato bhayat II Gita 2-40. 
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Nyayasastra is a science of pramanas. To show the goal 
of these praman&s, here the prameyas are discussed. 
Vatsyayana defined the word prameya “yo’rthah tattvatah 
pramiyate tat prameyam I” (1-1-1). That object which is known 
through valid knowledge is prameya. Gautama enumerated 
them as twelve, naming them atma, sarira, indriya, artha, 
buddhi, manah, pravrtti, dvesa, pretyabhava, phala, duhkha, 
apavarga ( Gautama , 1-1-9). The pramanas should be used 
to know the reality of these above-mentioned prameyas. 

In Nyaya-pari&uddhi , Desika dealt elaborately with the 
pramanas. In the end, he also gave a summary of the final 

aim of the knowledge of these prameyas. The final aim is 

the rfial)RF»Hr»n r%f A -J. : _ J_ i -... - - - 

complete surrender at the feet of the Lord. In Nyaya- 
siddhafijana, he examines the prameyas (the object of the 
valid knowledge) which he hinted in the prameySdhyaya of 
Nydya-pari&uddhi in detail. 


PRAMEYAS OF OTAYA£^>HA£JANA 



JADA DRAVYAS 

Now what is this 
system? The answer is 
matter and sentient 
that is to be known, 
which are also real. . 

The great ScSryas of 
aspirants of liberation to get a thorough knowledge of five 
factors before taking up any sadhana or means of liberation. 
They are: (1) The nature of Brahman who is to be attained. 

(2) The nature of jivatman who has to attain Brahman. (3) 
the means of attaining Brahman. (4) The result of attaining 
Brahman. (5) The obstructions in attaining Brahman. These 


is discussed in this 
is qualified by inert 
is the only prameya 
Bed by cits and acits, 


ita have urged all the 
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five factors are called arthapancaka and the knowledge of 
these factors is called ‘artha-pancaka-jnfina’ 1 . 

To know the Paramatman who is the indweller of both 
cit and acit, the knowledge of the nature of cetana and 
acetana is essential. Even from the point of view of 
sarira-sariribhfiva relation, (body and soul relation) the 
knowledge of jada and ajada is essential. Both cetana and 
acetana form the body of the Lord. Therefore the Brahman 
with both jada and ajada, forms the prameya of this system. 
Desika in his Nyaya-pari§uddhi f which may be considered 
as the first part of Nyaya-siddh&fijana says “yadvisayena 
bhramena samsdrdmaha yadvisayena tattvajnanena apavar - 
jyemahi tadiha nah prakarSena meyam prameyam I (Ny&ya- 
parisuddhi , p. 183). "the knowledge of that which leads to 
liberation and the ignorance of which brings bondage, is 
called ‘prameya’.” Therefore the Paramfitman with cit and 
acit becomes the prameya of this system. 2 

Desika declares and brings out all the above said ideas 
in the very first sentence of Nydya-siddh&njana . “asesa- 
cidacitprakaram brahmaikamevatattvam I tatra prak&ra- 
prakarinoh mitho atyantdbhedepi-visi§taiky&di-viuaksayai- 

katva-vyapadesah 1” “Brahman which includes the entire 
universe is one and it is the prameya, and that object of 
valid knowledge (prameya) is divided into two main categories 
as dravya (substance) and adravya.” 

DRAVYA, ADRAVYA—DEFINED 

upad&nam dravyam I atath&bhiitarnadrauyam I 

Nyaya-siddhanjana, p. 2. 


1. prapyasya brahmano ruparn prdptuhca pratyag&tmanah I 
praptyupdyam phalam caiua tathd pr&pti virodhi call 

Rahasyatrayasdra % 4. 

(Taittiriya Aranyaka, 3-12). 


2. Refer also tamevam vidvan 
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The material cause is dravya. Things other than this 
are called adravya. 

UpadSna, the material cause is that which has avastha 
(states). Desika says that this type of division is based on 
the experience. The experience says, that neither the quality 
nor the qualified can be denied. In addition to this one can 
experience the difference between them in day-to-day life. 

POSITION OF BUDDHISTS 

1. Buddhists (Saugata) deny the difference between the 
quality and the qualified and say that the qualities like 
sparsa (touch), rtipa (colour), rasa (taste), gandha (smell), 
are real and one may not accept the substratum for these 
qualities. We cannot accent any other dharma in them. 
Therefore the dharma (attributes) is real but not the dharmin 
(substratum). 

We can put the same idea in a converse form. Here 
dharmi is real and dharma is not real. Dharmas like sparsa, 
rupa, rasa, etc., are erroneous conceptions. Therefore, the 
division namely dravya and adravya is incorrect. 

2. Buddhists say that the entire universe is momentary 
and therefore transitory. Qn the basis of transitoriness and 
momentarineas. of thinga^ tbe division namely dravya and 
adravya is untenable. JTbough they accept the so called 
dravya, some of the Buddhists say that it is not permanent. 
It is momentary. This position may be established on the 
basis of inferential evidence also. Accordingly, 

yat sat tat ksanikam I 

yathd, meghamandalam (or) ghatah I 

Whichever is sat is not permanent. It is momentary, 
as it is in the case of clouds. Clouds remain for some 
moments and after sometime they disappear. Therefore clouds 
are sat. In the same way all visible things are of the nature 
of sat. Therefore they too are momentary. 
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3. In the third place Buddhists argue that even on the 
basis of pratyabhijnSL-pratyaksa, the permanency of things 
cannot be established. 

Pratyabhijfia is a form of perception. Sometimes we 
recognise things as ‘so’yam,’ “that is this”. In philosophy this 
type of perception is named as pratyabhijfia (recognition). 
The siddhantin uses this perception to establish the 
permanency of objects. According to siddhantin, in this 
experience, the word ‘saha’ (he) mentions the thing which 
has the relation to the past time. The word ‘ayam’ (this) 
explains the thing which has the relation to the present 
time. The common case that is used in both these words is 

prathama-vibhakti. (nominative case). Prathamfl-vibhakti of 

both these words indicates the identity of the thing mentioned 
by these two words. Therefore the siddhantin says that 
things are permanent. But Buddhists argue that the above 
mentioned experiences of pratyabhijM might have proved 
the permanency of objects, in case it was a valid knowledge. 
But this perception is based on illusory knowledge. Because 
recognition depends upon saihskara (disposition). The knowl¬ 
edge which depends upon saihskara is an illusory knowledge. 
This fact is evident in the famous example of illusory 
knowledge viz., shell and silver. In that place the knowledge 
‘idam rajatam’ is produced in a shell by rajata-samskara 
which is produced by rajatanubhava (the experience of rajata). 
In the same way the above explained pratyabhijnfi must be 
an illusory knowledge. Therefore everything is momentary 
and nothing is permanent. 

The buddhists establish the momentariness of objects 
through proving illusoriness of pratyabhijnfi-pratyaksa in a 
different way. They say pratyabhijM-pratyaksa cannot prove 
the identity. It may be illustrated with the help of an 
example. The seed which is stored in a granary cannot 
sprout. If it is sown in the field, it sprouts. Here it is 
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admitted that seeds kept in a granary have no capacity to 
sprout. But this capacity is present in the seed sown in the 
field. This samarthya (ability) and asamarthya (incapacity) 
cannot be said to be present in a single object viz., the seed. 
On the basis of pratyabhijna-pratyaksa, if identity is 
admitted, then one has to accept these contradictory dharmas 
(asamarthattva and samarthattva) in a single object. But it 
is incompatible, because, what is samartha cannot become 
asamartha. Therefore it stands proved that the seed in the 
granary must be different from the seed sown in the field 

an d th* mnmPnfflrinpRR nf nhippt - . is once affain 

established. 

BUDDHISTS POSITION EXAMINED 

Now the siddh&ntin examines the objections raised 
against the demonstrated division yiz.,dravya and adravya. 
Buddhists accept two pramftgaa (vg&d.gources of knowledge). 
They are perception and inference, >To refute these objections 
the siddhfintin uses these two pramfcp&e. No sensible person 
can deny the perception ‘r ilpav l jo. ghatah'. Here, the pot is 
adhara and the colour is airtta^ffcda relation is called asraya 
asrayibhava. Even the buddhists cannot deny this experience 
because they too accept the validity of perception. Therefore 
the dravya and adravya division in this system is irrefutable. 

Desika next examines the argument of the Buddhists 

which is based on the inference viz., ‘yat sat tat ksanikam 
yatha meghamandalam’, which means everything is momen¬ 
tary. The siddhantin refutes this inference in the following 
way. In this inference bhavah (bhava padartha) or ‘sat’ is 
paksa. Here if sat means the entire world, then there will 
be no difference between pak$a and hetu and drstanta. If 
the entire world excluding meghamandala or ghata is paksa, 
then they cannot become dfstSnta. Because ksanikatva is 
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not experienced in them. So this inference is invalid 1 . 

Further the siddhlintin refutes the buddhist position 
that pratyabhijnfi is an illusory knowledge. The permanency 
of things can be established on the basis of pratyabhijna. 
No doubt pratyabhijM, as Buddhists explain, is produced 
by saihsk&ra 2 . Though it is accepted as valid one, it is not 
correct to say that all knowledge caused by saihsk&ra is 
illusory. Memory which is produced by saihsk&ra is accepted 
as valid experience. 

Therefore one cannot argue that all knowledge caused 
by sarhskfira is illusory. In the case of shell and silver 
illusion, the knowledge ‘idarh rajatam’ will be sublated by 
the subsequent knowledge ‘nedaifa rajatam'. Therefore it is 
an illusory knowledge. Since the validity of the above stated 
pratyabhijna-pratyaksa cannot be denied, the permanency 
of object (dravya) is established. 

Desika also examines the position of Buddhists that 
the pratyabhijM-pratyaksa cannot prove the identity of 
objects. Further he answers that the seed in the granary 
was not asamartha to sprout. It could not sprout in the 
granary because it lacked many accessory causes like soil, 
water, air etc. But it had the svarUpayogyatS (potentiality) 

to sprout. Therefore samarthya cannot be denied to the seed 
that is in the granary. Hence to admit identity proved by 
pratyabhijM-pratyaksa does not lead to any contradiction. 


1. bhavakabdena viSvapaksik&re pak$ahetu dryt&ntabheda-siddhih, 

ghatavyatirikta-pak$lk&repi ghafasya ksanikatvapratipatter 
drmntatviyogah I Nyaya-siddhMjana, p. 12. 

2. tallakfanam tu indriya sahakrta sarhsk&ra janya jnd.na.rn 

LakqanCivali. 

According to the followers of Sri Anandatlrtha memory is produced 
by manas and not by sariiskAra. 

(Refer Pram&na-paddhati of Jayatlrtha. MS., p. 9). 
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This conclusion strengthens the view that objects are 
permanent. Therefore ksanikavada is not compatible 1 . 

SIX FOLD DIVISION OF DRAVYA 

Dravyas are divided into different groups. It may be 
grouped as jada (inert matter) and ajada (sentient beings). 
It may also be grouped under the heading of pratyak and 
parak. Dravyas also may be subjected to six fold divisions 2 . 
They are prakrti (matter), kala (time), jiva (individual-self), 
Iswara (Lord), nityavibhuti (abode of the Lord) and dhar- 
mabhutajnSna (attributive knowledge). 

DIFFERENT VIEWS ON DIVISION 

There are six dravyas in this system. This six fold 
division of dravya can be brought into the fold of two-fold 
division. The jada includes prakj-ti and kftlft. The remaining 
four come under ajada type of dravya, ... 

Once again the six fold division eeWibe brought under 
the heading pratyak and pax&k. dravya includes 

jiva and Isvara. Pazfik dravya indadWi^fce remaining four 
dravyas. ■ a* 

In some of the works tf ffit k&tih three-fold division 
is mentioned. Now the aix>dfafl~Hfttf8ian contradicts the 
three-fold division of dravy^ ^ftiUh J by some acaryas of 

___ * ^ 

1 mni ca dravy&vi ifafMatige pramanabhavat I 

- r :. Ny&ya-siddhafijana, p, 8. 

Desika giviqg all the M0MQU: against ksanikavada 

concludes l eoath dr am yory a mAnuOvum widdhamV 

4 . ffyOya-siddhanjana, p,15 

2* dvedhb ja4& jafataya pratyak taditaratay&pi va dravyam \ 

so^hA trigun&neho jlve&vara bhoga-bhuti-mati bhedat \ 

Ny&ya’8iddh&Hjana # p. 15. 

Itofer also Tattvamukui-kalapa, verse 6 end Sarvanha-siddhi. 
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the school 1 . The idea behind the tripartite division is this. 
Three dravyas are cit (sentient), acit (non-sentient) and 
Isvara (God). In every place the visesya (qualified) is 
important.' The visesana (quality) is given the secondary 
importance. Above mentioned three dravyas viz., cit, acit 
2nd Isvara are the visesyas. The remaining three are 
visesanas. Whenever the visesya is mentioned it mcludes 
the visesana also. 

Therefore the six-fold division is not improper. On the 
whole there are two jada dravyas and four ajada dravyas 
or two pratyak dravyas and four par&k dravyas. 

The dravyas which cannot reveal for themselves and 
shine with the help of some other thing, are called jada 
dravyas. ‘parata eva bh&sam&nam jtu^arn' ( Nyaya - 
siddhahjana, p. 16). It is the definition of a ja<jla dravya. 
Dravyas other than the above mentioned dravyas are named 
ajadas— ‘tadanyat ajadam’. ( Ny&ya-siddhafijana p. 16). 

PRATYAK AND PARAK DRAVYAS DEFINED 

The dravya which can grasp the self and shines 
independently is called pratyak dravya. ‘svasmai bhasa- 
manam pratyak.’ (Nyaya-siddhanjana, p. 16). JIva and Isvara 
can grasp themselves. Therefore both of them are pratyak 
dravyas. 

Dravya which shines for others alone, in other words, 
which is always known as “this” not T is called parak 
dravya. Prakrti, kala, nityavibhuti, dharmabhuta-jnana are 
dravyas which shine for the purpose of jlva and Isvara. 
Therefore they are parak dravyas. 


1. dik kala bhoga bhutlr auiuakfitvH gunad-i rupatvat deh&tmei&bhi- 
d&rtharh tredha. tatuarh vivincate kecit 1 

NyOyasiddh&fljana, p. 16. 

Refer also Rangarftm&mya’B commentary. 
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PRAKRTI AND ITS DEFINITION 

Among above mentioned six dravyas prakrti 1 comes 

first. She possesses three gunas, namely sattva, rajas, and 
tamas. Therefore she is called ‘triguna’. Prakrti may be 

defined in three ways. First is ‘rajogunakatva’. A dravya 
which possesses rajoguna by the relation of inseparability 
(aprthak-siddha) is called prakrti. Second definition is 
‘tamogunakatva’. A dravya which possesses tamoguna by the 
relation of inseparability is called prakrti. But to define 
prakrti as ‘sattvagunakatvam’ iB wrong, because then this 
definition commits the fallacy of overlapping (ativyapti) in 


nityavibhuti. 

The third definition is ‘mahadadyavastharhatvam’. This 
may be illustrated with the example of ghatatv&vastha (the 
stage of pot) and pindatvftvasthfi (the stage in which the 
mud is in the shape of ball). Here the thing possessing 
pindatvfivastha is the cause of the thing having 
ghatatvBvasthfi. In the same way, that which causes the 
thing which contains ahahk&m and mahatva (the second of 


the twenty-five elements) is-called prakrti. 

To establish the existence of h thing the definition and 
the valid pramanas (valid source of knowledge) are necessary. 
We have the experience of ‘ghats’ ‘pats’ etc. They are triguna 
dravyas. So they are knaflfcjgr perception. 


, ... 

1. satva rajas tamasAtk 



S&rikhyas&tra, 1-1. 


According to advaita, prakrti iB of two types namely maya and 
avidyfl 


Ny&yakosa, p. 519. 


According to the followers of Anandatlrtha also, prakrti is of two 
types—One is cit prakrti (Lakgml). Second one is the world with 
all immovable things. 

Refer AmmdatJrtha’s commentary on BrahmasCtra 1-4-24, 25. 
According to Vallabha it is the part of the Lord and is of the 
nature of inertness Ny&yako&a, p. 519. 
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The invisible ‘mahat and ahankara’ etc., are known by 
Vedas 1 (verbal testimony). Prakrti is pervading in all 
directions except in the upward direction. Nityavibhati is in 
upward direction. It is full of suddha sattva. The Vedas say 
‘adityauarnam tamasah parastdt’, beyond the prakrti there 
is suddha sattva. 

The third definition of prakrti states ‘mahada- 
dyavastharhatvam’. Prakrti, which is triguna, is the material 
cause of the thing containing mahatva and ahahk&ra. In 
some places, mays is explained as the material cause. In 
some other place, avidya is said to be so. Then how to solve 
this contradiction? To solve this, Desika says the names like 
‘maya\ 'prakrti’, 'avidya' refer to triguna according to the 
works performed by them. Triguna is called “mflya’, while it 
becomes the instrument for the creation of the universe 2 . 
Because it transforms it is prakfti^, ‘ vikaram prakarotlti \ 3 
Because it obstructs knowledge it is called avidya, 4 vidya - 
virodhadibhiravidyadisucyate\ 

Prakrti is always transforming. When prakrti is in a 
state of equipoise—‘trayo gunSnSih sSmyavasthar—the like 
produces the like. When the samyavasthfi is disturbed, the 
gunas mix with one another. Where there is improportionate 
mixture of sattva (that quality of prakrti which is observable 
in steady condition of balanced motion and calm conscious 
life), rajas (that quality of prakjti which represents its highly 
active condition full of enlivening and aggressive energy) 
and tamas (that quality of prakrti which makes matter dull 
and immobile and inert) portion, the transformation of prakrti 
is improportionate. 

Prakrti has no holes. It is ‘nischidra’. 

1. ajam ekam lohita bukla krsn&m\ Svettevataropanisad , 4-5. 

2. tacca uicitra-srstyunmukhatvat mdyd. Ny&ya-siddh&njana, p. 16. 

3. Nyaya-siddhd,njana t p. 16. 
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TRANSFORMATION OF PRAKRTI 


This prakrti transforms into twenty-four fundamental 
principles. They are: mula-prakrti, mahat, aharikara, six 
jMnendriyas including manas, five karmendriyas, five 
tanmfitras and five bhiltas. 


mUla-prakrti - 1 

mahat - 1 

ahank&ra - 1 

jMnendriyas - 6 

karmendreiyas - 5 

tanmStras - 5 

bhutas - 5 


Among these twenty-four tattvas, mula-prakrti is the 

matrix of all the material things found in the universe. 
MOla-prakfti is 'samatraigunya mula-prakrtih I’ ( Nyaya■ 
siddhafijana, p. 30). In it, trigunas are mixed in a 
proportionate way. 


This mala-prakptd is of four types, according to 


the 


slight changes in its av 
aksara, vibhaktavibhakta-6 
avibhakta tamas) ‘au 
siddh&fijana, p. 30). 

Mula-prakrti can be 
the granary. Mahat is 
be likened to the sqaatd 
compared to the seed, 
the soil. Aksara can be 


iSM' 1 they are: ‘avyakta, 
ihakta tamas and 



inti T (Nyaya- 

f 

to the seeds that are in 
The avibhakta tamas can 
vibhakta tamas can be 
ad upward growth from 
to the seed which is 


breaking its parts on account of soaking in the water. Avyakta 
can be compared to the seed which is swollen through the 
contact of the air, soil and water. 


MAHAT 

Mahat is the dravya, which is the very next avastha 
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to avyaktavastha. It is also predecessant avastha to 
ahankara vasth&. Mahat is so called because it is the biggest of 
all the twenty-two principles beginning from ahankaratattva. 

The Sarikhya philosophers say ‘adhyavasayo buddhih 
dharmojhanam uiraga aiivaryam T, ( Sankhyak&rika 23) that 
mahat-tattva is a manovrtti called adhyavasaya. But it is 
not correct, because adhyavasaya is a state of knowledge. 
Mahat is not a conscious one. Therefore, the ‘adhyavasaya’ 
which is the characteristic feature of a conscious thing cannot 
become a dharma of an inert element, namely mahat. 

Mahat tattva has three divisions. They are ‘sattvika, 
rajasa and tamasa’. The portion of mahat in which sattva- 
guna is dominant is called sflttvika. Where rajoguna is 
dominant, it is called rajasa. Where tamoguna is dominant, 
it is called tamasa. 

AH ANKARA TATTVA 

The previous avastha of indriyatvfivasthS is called 
ahankara vastha. Here once again the Sdhkhya philosophers 
say that ahankara is abhimana— ‘abhim&nohaAk&rah tasmad 
dvividhah pravartate sargah I’ (Sarikyak&rik&, 25). 

This view of sankya can be refuted on the ground that 
the dharma of a ‘cetana’ cannot become a definition of an 
‘acetana’. 

In Vedantasastra, ahankara is the cause of erroneous 
knowledge, namely mistaking the body which is ‘anaham’ 
for ‘atman’ or ‘aham’, u sa ca anatmani dehe ahambh&va- 
kdrana-hetutvamdtrat ahankara-sabda vQcyah I (f^yaya- 
siddhafijana, p. 33). 

As in the case of mahat, ahankara also has three 
divisions: sattvika-ahankara, rdjasa-ahankara, and t&masa- 
ahaiikara. From the sSttvika-ahahkfira, eleven indriyas are 
produced, and from the tamasa-aharikara the sabda-tanmatra 
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(the subtle element of sound) is produced. Rajasa-ahankara 
is ‘ubhaySnugrahaka’. It helps in the production of indriya 
as well as the tanmdtras. 

In sfistras sfittvika-ahankara is named vaikarika, rajasa- 
ahankara is named taijasa and tamasa-ahankara is named 
bhutadi. 


VIEW OF BHOJARAJA AND ITS EXAMINATION 

Bhojaraja divides ahankara-tattva into three groups 1 . 

According to him, ahahkfira-tattva is of three types. They 

are: jivana, sarhrambha and garva. Among eleven indriyas, 
only the manas (mincu w twru urom "j——— —- 

tan m3, tr-aa m-o ^ ■■ ***-««■« -1*~ 


This view of Bhojaraja is against the views of Vedas. 
In Vedartha-sangraha Sri Ramanuja says that according to 
the followers of scriptures, eleven indriya*. jure bom out of 
‘vaikarika 2 (sfittvika ahankfira). Desika following the foot¬ 
steps of Ramanuja disagrees w&jk'^biF views of Bhojaraja. 


He says that Bhojaiflja’s view 
also. Wherever them ilia 
regarding this tattva 
be interpreted in the 
and such other 
Visnupurana. 9 
commentary on m 
the greatness of Pi 
Sruta-prakaAika. 



views of puranas 
in some puranas 
ttva, they should 
ents of Parasara 3 
is the author of 
or of the celebrated 
elaborately explains 
work Visnupurana in 


1. syat trividhohankamh jivanasarhrambhagarvarupena sambheda- 
dasya satah uiyayo vyavaharyatameti I 

Quoted in Nyaya-siddh&njana, p. 34. 

2. vaikarika ahankar&t ekadasa indnyani jayante iti vaidikah\ 

Vedartha-sangraha p. 68. 

3. taijasani indriy^nyOhuh devah vaikarika daka\ / ekadakam 
manascatra deva vaik&rika smrtah II Visnupurdria 1-2-46, 47. 
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INDRIYAS 

Indriyas are defined^ as those which are different from 
prana, apfina, vySna, udana etc. Indriyas are helpful in the 
activities of recollection. It works residing in the particular 
organs like ears, eyes, nose, tongue and skin of the body. 
It is the general definition of indriyas. 

VIEWS OF DIFFERENT THINKERS AND THEIR EXAMINATION 

Varadavishnumisra defines 2 indriyas differently. He says 
indriyas which are dravyas are supported by the vital parts 
of the body and thus help the atman. This definition of 
Varadavisnumisra refers only to the praki^endriya, not to 
aprakrtendriya. 

But Sankhya thinkers define indriyas as 
‘sattvikahankaropadanaka’, that is, that which is caused by 
sattvikaharikara is called indriya. This definition of S&nkhya 
thinkers commits the fallacy of avy&pti (partial inapplicabil¬ 
ity), because the aprakrtendriya is not produced by s&ttvika- 
ahankara. 

According to Vaisesikas 3 indriyas (except srotrendriya) 
are not the substratum of udbhftta-vi&esaguna (perceptible 
special properties) like colour smell etc. The srotrendriya is 
nothing but akasa. Akasa is the substratum of sabda. Hence, 
srotrendriya is exempted. In their system udbhuta- 

1. pranadyanyatvesciti hrtkarna-cak^ur&di’iarlra pradeia-viAevavac- 
chinna-vyaparataya tattatk&rya-vi&e$a Saktamindriyam I 

Nyaya-siddhafijana, p. 34. 

2. asarlram pranadh&ryameva yaddravyam purugopak&rakarh 

tadindriyam I Nyaya-siddh&f[jana t p. 34. 

3. udbhuta-vi&esa-guaanasrayatve sati jnana. karana-manassamyoga- 

srayatvam indriyatvam I Ny&ya-siddh&nta-manjari, p. 197. 

Refer Sitikanthlya for the same Vakyavrtti (M.S.) 
tacca pratyaksa pramina mityucyate\ Tarka kaumudi p. 3. 

Pram&n&dipadartha-prakasika, p, 11. 
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visesagunas 1 (perceptible special qualities) are rupam (col¬ 
our), gandha (smell), rasa (taste), sparse (touch), sneha 
(fluidity), sfimsiddhikadrava (natural visidity), buddhi (cog¬ 
nition), sukha (pleasure), duhkha (pain), iccha (desire) dvesa 
(dislike), prayatna (volition). 


According to them indriyas are the substratum of 
conjunction namely the conjunction between indriyas and 
manas, which in turn is the cause of perception. In this 
system perception is produced 2 by the samyoga of manas 
and indriyas. Samyoga (conjunction) exists in two objects. 
So indriya also is one of the substratum of conjunction. Thus 
Vaisesika defines and explains indriyas. 


But this definition can be easily 
(cognitive sense organs), like grotra, 
ghrSna. But this is not applicable to 
sense organs), like vSk, ptipi, p&da, 
commits the fallacy of partial 

PRAKRTA-APRAK^TA DIVISION 

Thus defined 
prakrta (belonging to 
to prakrti). Pra 
(sSttvika, raj as a and 

Some acfiryas 
division even among 

Prakrtendriya® 



applied to jnancndriya 
carma, cak^u, rasana, 
karmendriya (conative 
P&yu, upasths. So it 
illity (avySpti). 


groups. They are 
a (not belonging 
■atum of gunalraya 

the prfikrta, aprakrta 
<and ahankfira. 

eously with sabda- 


1. rupam gandho rasasspariah snehassamsiddhiko dravah I 
buddhyadi bh&vandntd&ca &abdo vaisesika gun&li II 

Bh&§&-paricceda t p. 370. 

2. 6.tma rnanasd sarhyujyate I mana indriyena I indriyamarthena I 

tatah pratyakqamutpadyate I Mukt&vali, p. 195. 

3. &abdatanm&tra-8ahabh6vatva-8littvik6hankara up&danadrauyat- 

v6di pr&kfiendriya lak$anam\ Ny&ya-siddhiMjana. p. 35. 
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tanmatra (the subtle element of sound). The material cause 
of prSkrtendriya is sattvika-ahankSra. 

JNANENDRIYA AND KARMENDRIYA DIVISION 
(Sense Organs and Motor Organa) 

Once again the indriyas are divided into two groups. 
They are—jnanendriya and karmendriya. Between these 
two that which helps the expansion of knowledge is 
called jnanendriya, “jnanaprasarana Saktamindriyam 
jnanendriyam I” (Nyaya-siddh&fljana, p. 35.) 

It is of six types: manas, srota (ear), tvak (touch), caksus 
(vision), rasana (tongue) and ghrfipa (nose). This type of 
division is admitted by great ficfiryas like Bhatta Parasara 
in Tattvaratnakara}. In that work he says that jnanendriyas 
are six in number. It is an internal sense. But this division 
is not admitted in Nyaya-vaisesika school. This Bchool groups 
them into internal (Antaram) and external (bfihya), sense 
organs. The first one namely internal sense is manas and 
the second namely external is nose, eyes etc. Thus says 
Gautama: 'ghrana, rasan.6, caksu, tvak, SrotrStni indriyani' 

(i Gautama Sutra, 1-1-12). 

Sankhya philosophers include manas among karmen- 
driyas, because it is the cause of all activities. SankhyAs 
say 2 that buddhindriyas (jnanendriyas) are caksu, srotra, 
ghrana, rasana, tvak and vAk. P§da, pani, payu, upasthA 
are karmendriyas. Manas is considered to be both jiiAnendriya 
and karmendriya. But manas cannot be a karmendriya; 
because the definition of karinendriya does not apply to 

1. ukta£caivam vibhagah tattvaratnakare bhatta par&&ara p&daih I 
tacca sodha ityupakramya antaram manah ityantenal 

Ny&ya-siddh&Hjana, p. 35. 

2. buddhlndriyani cak?us-$rotra-ghrana-rasana-tvagQdlni; v&k-p&da- 

pani-pdyupastharh karmendriy&ny&huh; ubhay&tmakamatra 
manah 9 Satikhya-&aptati % 26. 
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manas. Karmendriya is that which is the cause of karma, 
and which does not take the help of knowledge. Manas is 
an indriya which causes karma with the help of knowledge. 
If manas is considered as karmendriya on the ground that 
it causes karma, then it becomes necessary to include even 
caksus among karmendriyas, because it also causes karma. 
But it is undesirable. Therefore manas cannot be a 
karmendriya. It is a jnanendriya. 


MANAS 


Manas is defined and understood in different ways by 
different thinkers in Indian philosophy. Generally manas is 

translated as mind. But Prof. M. Hiriyanna does not agree 

with this. He says that “this is ptmoic and eternal; hut, 
1*1 iV ax * - jjot give rise to any 

ias, which is merely an 

‘tLSQ ±11 ___ 


unlike the first four 
product. Each self has its 
instrument of knowing and is 
senses. It is consequently fi > ‘ 
(Outlines of Indian Pi 

The Nyfiya-vais 
manas in the followhag 
pleasure and pain only by 
as manas, and manas fa 
it is also accessory to 
Though there is the 
objects, if there is no 
knowledge arises only 

This definition 
to a student of psychology 



inert as any other 
ite it as ‘mind’ ” 

ain the nature of 
experiences both 
^hich is designated 
ig a sense in-it-self 
external perception, 
the senses and the 
ho knowledge and 


lyes ample opportunity 
t.be hidden secrets of 


1. atmaindriya^ariha-sannikar^e jn&nasya bhavo abhavasca 
manasolihgam. Vai&sika-sutra, 3, 2, 1 

nispar&am&Qu Ny&ya-siddh&nta-manjari 1-14., 

VaiSesika-darSanam 7-1-23. 
and Gautama-sutra-vrtti , 1-1-16. 
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the manas. Gautama 1 says that the successive nature of our 
knowledge is the indicator of the existence of manas. He 
gives preference to the psychological analysis. According to 
Annambhatta 2 , manas is the substance which is active and 
is without touch. His definition does not describe the 
psychological aspect of the manas. The existence of manas 
is known by inference. That is why both Gautama and 
Kanada use the word ^ingam* in their aphorisms. As there 
are countless souls there are innumerable manas. They are 
different from self to self. Unlike the self manas is atomic 
in size. Manas is also eternal. 

The Mimamsa school accepts manas as different from 
atman and as the substratum of the conjunction which is 
the ‘asamavayikarana’ of jfi&na. 

The followers of mayavada 3 say that manas is the 
substratum of pleasure and pain, it is an anthahkarana 
containing sarikalpavrtti and vikalpavrtti. 

According to Srimadananda Tirtha 4 m an a b \g produced 

by buddhitattva. It is of the form of tattva and indriya. The 
indriya type of manas is grouped into nitya and anitya. 

Desika explains manas, according to Ramanuja and 
divides it into prakrta and apr&krta. PrSkrta manas is 

included in the group of prakrta indriya. Desika defining 
the manas, takes into account the day to-day experience and 
psychological aspect of it also. To that extent Desika has 
followed Nyaya-vaisesika system. In addition to this he adds 
that there is prakrta and aprakrta division regarding manas. 


1. yugapat jnananutpattir manasolingam I 

Refer Vatsy&yanabh6$ya 1-1*16, Gautama-sutra, 1-1-16. 

2. spar$a rahitatvasati kriyavattvam I Tarka-sangraha, 13. 

3. Refer Nyayakosa , p. 644. 

3. Refer Hindu-darsanasdra, p. 278. 
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He says that it is an indriya. It is made up of rajoguna 
and tamoguna. It helps the jlva in the perception of five 
sense objects (sabda, sparsa, rupa, rasa and gandha). This 
is the first definition of manas 1 . 

The second definition of manas is ‘smrtikaranendri- 
yatvam’. The indriya which is an extraordinary cause of 
smrti (recollection) is manas. 

It always resides besides the heart: ‘tacca hrtpradesa- 
m&tradhisth&nam' ( Nyaya-mddh&fijana , p. 36). Even for other 
senses (indriyas) the heart is ‘kanda-sthana’ (bulbous root). 
But during the time of action* they stand in their respective 

places and act. Even the soul resides in the heart. acaTya 

Ramanuja also in ills BMfya says that 'manas resides in 
such a place in our body which is the pivotal place of all 
indriyas. Therefore its (dace is not the visual organ’. 2 

Manas is the only internal sense organ. Determination, 
desire, etc., are bom by the different activities of manas. 
Therefore, there is no multiplieitv^bf fitiernal sense organ 
namely manas. Even this poeitkmDdafcliy explained by 
Ramanuja. He says 3 ‘determinatirfjtfd&fthre, etc., are bora 


out of the different activities 
is no more than one anthafrfc 
sfitrakara, “pancavjttir meat 
sutra, 2-4-11.) 

Therefore the view of til 


etc., are bom 
Hind therefore there 
3s clearly stated by 
i di&yate I” ( Brahma- 

bilosophera, that is, 


1. asuddha-sattvesati paHca-vi$aya sddhnranendriyatvam smrti- 
karanendriyatvam ity&di prakrtamanolaksanam I 

Ny&ya-siddh&njana, p. 36. 

2. sarvendriya-kandabhuta-sth&na-vi&e$e vfttiriti cak?u$i ndva - 

sthdnam\ SnbhO^ya, p. 298. 

3. adhyavasaya-abhimana<inta-vrttibhedat mana eva buddhya- 
harik&ra citta Sabdairuyavahryate iti ekada&endriyani I 

Srlbh&sya , p. 603. (Also refer Bfhad&ranyaka , 3-5-3) 
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‘antahkaranaih trividham* (there are three internal organs) 
is invalid. 

PRAK&TA SROTRA 

Among five sense objects (sabdfidipancaka) the sense 
which can know the sound is called prfikrtasrotram. For 
human beings, this srotra is in the orifice of the ear, (karna- 
saskuli). But for snakes, it is in their eye-balls. 

The sound is grasped by Srotra. Sound is a dharma 
(property) of element namely fikfisa 1 . Sruti is the effect of 
vaikarika ahank&ra. Sound, which is in &k&£a, that has the 
conjunction with srotra is grasped by arotrendriya. The 
problem, whether the sound is dravya or adravya, will be 

discussed in adravya chapter Whether the srotra goes to 
the place where the sound is and grasps it, or the sound 
itself comes to the srotra, will be discussed in the same 
adravya chapter. 

PRAKRTA TVAGINDRIYA 

Prakrta tvagindriya (the sense of touch) does not produce 
the sabda-saksatkara (the perception of sound) but it produces 
the sAksatkara (perception) of the touch, as well as its 
substratum. 

This sense is pervading the entire body. The feeling of 
touch is different according to different parts of the body. 
We do not experience the touch (sparsa) in our nails, teeth 
and hair (respectively) nakha, danta, and kesa, because the 

pranavyfipti is little in them compared to other parts of the 
body. 


1. The above idea is summarised in this karika. 

iabdasya-bhutadharmatvat iruteruaik&rikatvatah I 
samyuktanilayo yogyah sa tay& sampratiyaie I 

Ny&ya-siddh&njana , p. 38. 
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In visual perception light is an accessory cause. Light 
itself cannot make objects or their reflections to enter into 
our visual organ. The qualifying knowledge namely dharma- 
bhutajnana itself comes out through the sense organs and 
gets the contact with the external objects and reveals them 
to the perceiver. 

In this process the light helps the perceiver only to the 
extent of removing the obstruction namely darkness (andha- 
kara). But light itself does not reveal the objects. Ramanuja 
endorses this position on many occasions. Commenting on 
the Bhagavadgita \jyotisamapita jyotihi 9 (13-17), Ramanuja 
says 1 lamp, sun and precious stone etc., are known by us 
through our caksus. Light only removes the obstacle viz., 
darkness. 

The eye-power may be increased by applying collyrium 
to the eyes. That is why the deposits hidden in the ground 
are found out by such application. 

PRAKRTA RASANENDRIYA AND GHRANENDRIYA 

Prakrtarasanendriya (the sense of taste) and the 
prakrtaghranendriya (the sense of smell) grasp respectively 
taste and smell. 

The result of the entire discussion about indriyas (senses) 
is this. Among these senses the manas, touch and eyes grasp 
both dravya and adravya. The srotra, rasana and ghrana 
grasp only adravyas like sabda, rasa, gandha; or it may also 
be said that all the six indriyas grasp both dravya and 
adravya. Each sense grasps its objects with the time in 
which it exists. Time is an adravya. Visnucittarya, a great 


1. deepadityadinapi atmaprabharupam jnanameva prakasayati I 

Bhagavadgita Bh&sya of Ramanuja, 13-17. 

na tad bhasayate suryah I 

Bhagavadgit& Bh&sya of R&mdnuja, 15-6. 
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predecessor of Desika, says that the ‘time’ is not dravya. It 
is adravya. Being a vastudharma, time is grasped in every 
experience 1 . 


Desika after elaborately discussing the jnanendriyas 
begins to discuss karmendriyas. ‘Prakrta karmendriya’ 2 is 
that which helps the atman in the activities like, pronun¬ 
ciation, talking, walking and removing the bodily dirt and 
enjoying. The sense which helps any of these actions, being 
itself a sense, is called karmendriya. It is of five types. They 
are, vak (the speech), pSni (hand), pada (the foot) payu (the 

anus), upastha (the genital organ). 


The sense, which is an extraordinary cause for uttering 
varna is called vak. Vsgindriya resides in hrt (the heart), 
kantha (neck), jihvfimQla (the root of the tongue), talu (the 
tongue), danta (the tooth), os$ha (the lip), nfisa (the nose) 
and murdha (the forehead). 


Birds other than paroijmjjWlT fl)S;fa>acity of utterance, 
because they do not pofiHCM t fcgjJa BPesaary eight causes, such 
as kantha, tfilu, etc., of these causes. 

That is why they utte^iM|BM|EM^.'distort«d fashion. 

The sense Writing, stitching, 

etc., is called p fini Pot .this indriya is in the 

fingers. For elephants, &£M|9ppfe< trunk. 

The sense which helps theWiy to move is called pada 
(foot). This indriya resides in feet for human beings. For 
snakes and birds, this indriya resides in chest and wings 
respectively. That is why they are called uragas and 
pannagas. 


1. uktarh ca prameyasahgrahe sri ui ? nucittaryaih sanmatra pratyaksa- 
nirakaraiuiprasangena k&lasya va.ntudharmataya sarvapratityan - 
tarbh&vat na prthagrUpatvam iti 1 Nydya-siddhanjana, p. 40. 

2. uccaran&diqu anyatamakriyahetutvam tallaksanam I tat paiicadha 

vagadi bhedat I Nyiya-siddh&njana, p. 42. 
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Payu is an indriya which helps in throwing out the 
mala (waste). For some particular type of birds like mandhala 
it is in the mouth. This is stated in 'karana-pada 
astamadhikarana’ 1 . The sense which is the cause of a special 
type of happiness, is called upasthfi. The adhisthana 
(substratum) of this indriya is the genital organ. 

APRAKRTA KARMENDRIYA 

Aprakrta karmendriya is eternal. Even for nityas, 
muktas and Isvara, karmendriya is necessary. They are 
complementary to the beauty of their bodies. The existence 
of aprakrta karmendriya for muktas, nityas and I£vara is 
stated in Nityavibhuti-pariccheda? —‘Muktas posses five sense 
organs. These indiryas act according to the needs and desires 
of nitya and mukta. Even the substratums of these indriyas 
are like that of karmendriyaa\ So there is no contradiction 
in accepting karmendriya for the nityas, muktas and Idvara. 

Apparently, this view contradicts with the view of 
Chandogya Upanisad 3 which says the individual self, until 
it is in the state of embodiment, it cannot escape the 
experience of pleasure and pain. But one who is devoid of 
body and is liberated, the main instrument of these 
experiences will become destroyed and having risen from 
this body shines in his original form. According to this 
statement there are no karmendriya for mukta, nitya and 
isvara. But the students of the Upanisad should understand 

1. yatha mandhaladlnam asyena vinmutra visargahl 

Quoted in Nyaya-aiddh&hjana, p. 43. 

2. iyam ca pahcopani$at pratip&dyd pancabhutendriya mayl nitya 
muktekvardndm icch&nurUpa-darirendriya vi$aya-pranarupena 

avatisthate I Ny&ya-aiddh&iijana , p. 240. 

3. na ha uai saiarirasya satah priy&priyayoh apahatii'usti 1 a&arirtirh 
vd vasantam na sprsatah I asmdccharirdt samutthdya parah 
jyotirupasampadya svena rupeQ&bhinivpadyate \ Chandogya 8-12-1. 
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the real meaning of this Sruti with sufficient care. This 
passage of Upanisad denies only the prakrta karmendriya 
to nityas and muktas. That is why Badarayana establishes 
this fact in AbhavSdhikarana, in seven aphorisms beginning 
from “abhauam badarird.hahyevam” (Brahmasutra 4-4-10). 


In the same chapter RAmAnuja and his celebrated 
commentator Sudarsana BhattArya elaborately discuss this 
point and give the same answer. 

So in siddhanta there are eleven indriyas 1 . But in some 
places, in our sastras 2 lesser number of indriyas is stated. 
In some other places more number of indriyas and their 
different origin is stated. But, wherever the number is in 


excess, we have to that it is Jue to th*? 

enumeration of the fimctionB>o£the mind, that is manovrtti, 
like adhyavasAya (detemi«t}^.AbhiznAiia (pride) and cinta 
(reflection). The idea behii¥L$t£tjjxig lesser number of indriyas 


is due to the enumeration 

the self, after its depait^jj 
This position is aifajl tjM 
in saptagatyadhikarana. 
and smrti that then attn 
there is enumeraticav 
to be construed# 

Wherever leiaw miy^l 


& VO^riyaa which follow 

gppi&llla in Sribhasya 3 
basis of Sruti 
PnluAnyas. Wherever 
jttmt of indriyas, it is 
t<vdifferent manovrtti. 
are counted there it 


should be understood, that only the indriyas which follow 
the atman during the time of final departure is opined. 


1. daieme puru$e pranah atmaikadaiah I Brahadaranyaka 5-9-4. 
(Here fitma means manas). 

2. saptavai 61 any ah pranah dv&vancau I Yajus 7-3-10. 

3. ityadi&rutismrti-siddhendriya sarlkhyasthitd I adhikasahkhya- 

vadah manoufttibhedabhiprayaht nyinavyapadeSastu tatra tatra 
vivaksita-gamanadikriyd visesaprayukt&h i Srlbha?ya p. 603. 
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NATURE OF INDRIYA 

Indriyas are very subtle. But they are not atomic in 
their nature. Ramanuja's attribution of atomic nature of 
indriya, is only to mention, their subtlety. It is clear in his 
commentary on the aphorism ‘anavasca’ ( BrahmasUtra , 2-4-6). 
While the jlvatman departs from the body, the indriyas also 
accompany him, but this departure is not perceived by the 
people who are sitting by the side of the dying man. So 
they are subtle. In this sense, they are stated to be atomic 
in nature. 

All indriyas assist the jlv&tman. In giving their 
assistance they are all equal. That is why Vedas 1 say ‘that 
these indriyas are equal and they are innumerable!’ Here 
‘samah’ means equal. The word ‘ananta’ does not mean the 
all pervasive nature of the indriya. It means only that the 
activities (manovrtti) are innumerable. That is why they are 
possessing limited and wonderful or variegated dimension. 
This vikSra (change) of indriya is evident in ants and 
elephants. While the indriya in the body of an ant departs 
to the body of an elephant, it becomes bigger and vice-versa. 

Indriyas are not defective by their nature. If their 
substratum is defective, then they are known as defective. 
That is why if a blind man enters the other’s body or a 
dead-body, by the power of “parakaya pravesa vidya’ (secret 
of entering into other’s body), he need not remain a blind 
man. On the other hand, he will be having the wide eyes, 
which can perceive its objects. Due to ‘adrsta’ (invisible 
cause) the power of indriya is obstructed in the state like 
susupti (sound sleep) and murchs (state of unconsciousness). 
In some other cases, due to the good adrsta, Gandharvas 
and Yogis know the objects which are very subtle and beyond 
the perception of an ordinary man. 

1. ete sarua eva samah sarva evanant&h I Brhadaranyaka. 3 - 6 - 13 . 
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Though the indriyas of a particular jlva assist him even 
in the time of parakayapravesa, according to some other 
thinkers, the indriyas of other jivas may become the apparatus 
to a jlva, who has entered the living new body. This is due 
to the peculiar adr§ta. But in reality, jlva will be assisted 
by his own indriyas and not by the indriyas of the others. 
This view of Desika is also endorsed by the Bhagavadglta 1 . 
Accordingly the jlva, the ruler of the body, travels from one 
body to another taking the senses and the subtle parts of 
the bhutas with him, as the wind moves along taking away 
perfumes from their place. RamSnuja also explains this 
stanza in the same way. But Anandatirtha differs in 
interpreting this stanza. According to him the word ‘Isvara’ 
in this dloka means the lord himself. 

While the body is destroyed, the indriyas become weak, 
due to lack of apyayakas (causes of fullness). In another 
body, they become strong, because of the £py&yakas of that 
body. The apyayakas are the parts of five elements. 

HOW LONG THE INDRIYAS FOLLOW THE JlVATMAN 

These indriyas will continue to assist the jlva until 
final emancipation. Either anothtf 8 ^ 1 will take up these 
indriyas as his instrument at that time, or they remain in 
prakrtimandala, without being ah ^ristniment to anybody 
until mahfiprajaya (the total annihilation of the universe at 
the end of the life of Brahman, who is in prakrtimandala), 
when they are destroyed. Therefore, they are eternal in the 
sense that they remain until mahfiprajaya. 

VIEW OF YADAVAPRAKA&A 

Against this view, Y&davaprakfi&a accepts the destruc¬ 
tion of indriyas at the time of death. 

1. iariram yadav&pnoti yacc&pyutkr&mattivarah I 

grhltvait&ni samy&ti v&yurgandhoniv&iay&t II Bhagavadglta 16-8. 
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VIEW OF RAMANUJA 

At the first sight Ramanuja also seems to have accepted 
the view of Yddavaprak&sa. Desika at first supports this 
view, giving evidences from Ved&ntasQ.ra and Bhasya of 
RflmSnuja. He quotes from Ved&ntadipa 1 also a very clear 
evidence which supports the view of Yfidavaprakasa. In 
V edantadipa Raminuja says that the senses like srotra, 
caksu etc., move with the fitman when he goes from one 
body to another. But the senses namely speech, hand etc., 
are produced and destroyed with the birth and death of the 
body respectively. Therefore Rfimfinuja’s position regarding 
indriyas, is same as that of Yfidavaprakfiia. 

VIEW OF DESIKA 

Vedanta Desika carefully examines these two positions, 
and arrives at correct conclusion. For this purpose, once 
again, he quotes the statements of Rfimfintqa. Discussing 
the sutra * pranagateSca 9 {Brahmasutra, 3-1-3) RSmdnuja 
quotes Sruti which are against the views of Yfidavaprakasa. 
The Sruti 2 * * says, that when the atman moves from this body, 
the vital parts of the body (prana) also accompany him. At 
the same time other indriyas also follow the prana, which 
is accompanying the atman. Ramanuja never goes against 
the Vedas. This view is firmly established in the Bh&$ya on 
1 saptagatyadhikarana* (.Brahmasutra , 2-4-4+S) 


1. dipetu vyaktamevoktam tatra §rotradini jioena saha banrantar&ga- 

manepi gdcchanti I v&gghast&dlni karmendriy&ni tu sthite &arire 
tenaiva saha utpattivin&ia-yoglni upak&rak&ni ity&di I athah 
yadavapraka&avat karmendriy&n&m prati&arlramutpattivinO&au 
bhdqyakar&bhimatau I Ny&ya-siddh&hjano, p. 46. 

2. tamutkrdmantam pranonutkr&mati I 

pranamanutkramantam sarve pr&na anutkramanti II 

Bfhad0.ranyaka t 6-4-2. 
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There Ramanuja has accepted the movement of 
vagindriya. Desika asks, if the movement from one body to 
another is accepted in the case of vak, what prevents to 
extend the same gamana (movement) to other indriyas also? 
ThiB position becomes clear in Veda.ntas6.ra and Vedantadipa. 

In the VedQntaSdm Ramanuja says 1 that only 6even 
indriyas follow the Stman. The idea behind stating 'only 
seven’ indicates the importance of those indriyas in the body. 
The same idea is explained in Vedantadipa?' also. Therefore, 
the above discussion shows, that R&m&nuja admitted the 
movement of eleven indriyas with the jlvatman when he 
moves from one body to another. 


TANMATRAS 

In the philosophy of. ,!&hk9rtb .^nmfitras are produced 
from t&masaharikara, andtheyare the subtle forms of five 
elements. This position iff not admi$tad,Ui Yifi^advaita. So, 
Desika begins to discuM n ta|ninatraiy|(|^ye subtle bases of 
the five bhutas. . .... .___ 


DEFINITION: 

The immediatf,.^|pMacgfj 
tanmStra. The abav^^AjS&p 
well understood w^^h|H 
knows that there are^tMrem| 
itself into curds. They are —h 


•g bhutas is called 

||**r$va3thfi 3 may be 

milk transforms 
ratvivastha and dadhitva- 


vaathfi. In between these two stages there is an intermediary 


1. saptdndm gatiiiravanarh vi&e?anam ca te$6m pradhanyat I 

Veddntas&ro p. 509. 

2. saptOn&meva gatiSiravanam yogakaie viHsfatvarh ca jO&nendriya- 
pOm manasah tatpravrttirupa-buddheica pradhanyat I 

Vedantadipa p. 65. 

3. bhatanamavyavahita-sukjmdvasthd-vi6iqtarh dravyarh tanmdtram I 

Ny&yasiddh&njana, p. 49. 
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state, which is the end of ksiratv&vasthd and the beginning 
of dadhitvavastha. This avastha is called madhyamSvastha. 
In the same way, from t&mas&harikaravastha five 
bhutatvSvasthas are produced. Here the intermediary avastha 
is produced, and that avastha is known as tanmatrSvastha 1 . 
These tanmatras are the material cause of five elements. 
But it is not as SahkhySs put it that the properties like 
sound etc., are the causes of pancabhfitas. The substance 
which is related to tanmatra is also called tanmatra. It is 
the material cause of all the five elements (bhutas). 

Sahkhya thinkers say that the bhutas are produced by 
qualities like sound etc. They say that all tanmatras are 
produced by tSmasShankara. Among them sabda-tanmatras 
produces akasa without the help of other tanmatras. But 
other tanmatras like sparsa, gandha produce v&yu, prthvi, 
etc., with the help of previous tanmatras'*. 

This view of Sahkhya goes against the Sruti “akasad 
vayuhl vayoragnihl agnerapahl adbhyalj prthivil”. "This 
passage explains that akada produces vayu, vayu produces 
agni, agni produces apah or jala, jala produces prthvi. 
Therefore the explanation of Sahkhya goes against the Vedas. 

The substance which possesses utkatSvastha (promi¬ 
nently visible stage) and which is also the substratum of 
‘sabdaguna’ is called bhdta. As in the case of indriyas, there 
are divisions like, prfikrta-tanm§tra and apr&krta-tanmatra, 
prakrta-bhuta and aprakrta-bhuta. 

There are five tanmatras. They are: sabda-tanmatra, 

l. dadhirupena parinamamanasya payaso Tnadhyam&vasth&vat 
bhutarupena parinamamanasya dravyasya tatah purvam kacit 
avastha tanmatra I taduitistamapi dravyam tanmatramityucyate I 
tadeua ca bhutaupadanamiti no Sabdadigunamatrat bhutasntih I 

Nyaya -siddhan.ja.na, p. 49. 


2. pancabhyah pancabhutbni I 


S&rikhyakarika , 22. 
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sparsa-tanmfitra, rupa-tanmatra, rasa-tanmatra and gandha- 
tanmatra. 

In the same way bhutas are also five. They are: akasa, 
vfiyu, agni, jala and prthvT. 

The substance which is the material cause of akasa is 
called sabda-tanmiltra, of vfiyu is called sparsa-tanmfitra of 
agni is called rQpa-taimiAtra, of jala is called rasa-tanmatra 
and of prthvi is called gandha-tanmfitra. 


Akasa 

Among the five bhfttas, the bhuta which is devoid of 
sparsa (touch) and which possesses the sound with 
utkatfivasthfi (prominently visible stage) is known as akasa. 
This bhata is an apyfiyaka (complimentary) for Srotrendriya. 
AkSsa helps the substance, winch is spar&avat (the substance 
with touch) to be moved, by gnjfag space. 

PERCEPTIBILITY OF M&K, i ‘u 
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perceptibility of Skfisa. Our eyes can know substances, which 
are with colour. But fikafia, being a colourless substance it 
cannot be known by our eyes. Therefore, the doctrine of 
perceptibility of akfisa is invalid. 

Desika rebuts this argument giving the example of kala 
(time), which is colourless but perceived by visual organs^ 
Every sense knows its object with kala. This is explaine 
in the chapter of indriyas. Accordingly kfila must be perceived 
by our eyes also. Because the colourless *kfila is perceived 
by our eyes, we have to modify the definitions of caksusa- 
pratyaksa, which is caused by the colour of the object. 
Accordingly colour is the cause of cfiksusapratyaksa except 
in kala- pratyaksa (perception of time). This position should 
be accepted regarding kala-caksu$a. The same thing can be 
said of akasa also. Excepting the visual perceptions of the 
akasa and the kala, in other places, the colour is the cause 
of visual perception. Therefore akasa can become an object 
of visual perception though it is colourless. 

The perceptibility of Skfisa may be proved by the 
panclkarana method also. According to paficlkarana method, 
even akasa is having colour. The method of panclkarana 
would be discussed subsequently. Therefore Skfisa can become 
an object of the visual perception. Prameyasangraha 1 explains 
the same in clear terms. It says that kala is the vastudharma 
(the property of an object). It is grasped in every experience. 
That is why it is not a separate entity. Both akasa and dik 

are having colour by trivrtkarana method. 

Though there is no colour In the akasa and m the kfila, 
they are perceived by our eyes, because they are always in 
conjunction with the colourful objects. 

1. kalasya vastudharmataya saruapradtyantarbh&v&t no prthag- 
rupatuam I gaganasya disam ca trivftkaranena rupavattvam I 

Nyaya-siddhanjana, p. 52. 
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Now, if the same panclkarana prakriyS is applied to 
vayu, then it becomes necessary to admit the visual 
perceptibility of the v&yu. But it is against our experience. 
Vayu is known by touch. Desika says that there is no 
udbhutarupa in the vayu. So it is not perceived by your 
eyes. In addition to it, the experience “akasamasti syamalam” 
(the sky is blue) also proves its perceptibility. Therefore 
akasa is the object of perception. 

sparsa-tanmAtra and vayu defined 

Sparsa-tanmatra is born out of akasa and produces 
vayu. Vfiyu is defined in four different ways. Firstly it is 

defined as the substance which is the substratum of 
udbhata-sparsa (the touch capable of being perceived). 
Secondly it is defined as the substance which is known only 
by our sense of touch. Third! definition of v&yu is, that it is 
the substratum of the touch, which ip neither hot nor cold 
(anusna slta-sparsa). The fourth ^ and the last definition is 
that the substance which is known 'only' "by the touch and 
not known by the sense is called vayu. 

VIEW QF NAIYAYIKA ' 

Nyaya thinkers do jl^ppg jl^eeptibility of the 
vayu. They say perception 

necessarily contains ebn»^^Bfegxample ghata, pata 
and such other tactual perception 

also* All those objects invariably possess some colour. If vayu 
is the object of tactual perception then it also must possess 
colour. But it has no colour. Since vSyu has no colour, it is 
not perceptible. Therefore vayu is known by inferenceVayu 
is inferred by sparaa-sabda-dhrti and kampa. Existence of 
vayu is inferred from its special touch, its special sound, its 

1. sparsaica vayoh 

Refer SiddJi(Lnta~chandrodaya, p. 8. 


Vaise$ikasutra, 2-1-9. 
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holding aloft of grass etc., and its shaking of branches etc. 
Therefore vfiyu is known by the help of inference 1 . 

The heart of Naiy&yika is, that in vfiyupratyakaa, the 
gparsa alone is known, but the substratum is not perceived. 
The substratum is known through inference. This position 
of imperceptibility of vayu is, the view held by old school 
of Naiyfiyikas (Prficlna Naiyfiyikas). But according to 
Navya-Naiyayikas vayu is known by perception 2 . 

NAIYAY1KA VIEW EXAMINED 

The siddhantin raises the objection against this argu¬ 
ment and says if vayu is inferred by the sense of touch, 
then the knowledge of agni (fire), jala (water), and prthvl 
(earth) must become inferential. Because even in their 
perception one can perceive only their qualities, namely 
touch. Their substratum should become the object of inference. 
But this goes against experience. There is an experience 
that ‘the pot is known by the sense of touch’. In the same 
way, the perception of the vfiyu should be accepted on the 
basis of the experience namely “I perceive the vfiyu by the 
sense of touch”. Perception of one’s own experience is more 
powerful than any other means of knowledge. Therefore vfiyu 
is known by tactual perception. 

MOVEMENT OF VAYU 

The movement of vayu is horizontal. It is due to Isvara 
sankalpa (the fiat of the Lord). That fiat is in the form of 
‘Let there be horizontal movement in vayu, while there is 
no striking to it by either earthen object or by other different 

1. vayurhi 8parsaf>abda-dhrti-kamp<iiranumlyate vijatiya-sparsena, 

vilaksana-sabdena, trnadindm &&khadlnam kampanena ca 
vayoranum&n&H Nyayamukt&vali, p. 145. 

2. nauyastu vayuh pratyaksah ityariglcakruh \ 

TarkapraJt&Aah. Refer Ny&yakoia,. p. 738. 
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vayua'. This position is accepted even by Kan&da 1 . When 
there are such strikings, the upward motion and downward 
motions are formed in the vayu. 

Vayu is of different types. If its movement is obstructed 
either by the earthen substance or by the substance of water, 
then it becomes standstill, known as stambhibhfiva (motion¬ 
less stage) which is seen in bellows and rubber balls. 


NATURE OF VAYU 


Vayu is odourless and possesses the touch which is 
neither hot nor cold (anusna-sIta-sparBa). Sometimes we 
experience vayu possessing sparga, like sita (cold) or usna 
(hot) and smell like saurabha (good smell). But these are 
all due to its contact with, water, sunlight, flowers etc. 


VIEW OF AYURVEDA THINKERS AND ITS EXAMINATION 


According to the thinkers of Ayurveda 2 , yfiyu possesses 
the sita-sparsa. The cold touch of the vayu, is not its special 
character. It is the quality of the ;wataj, f 


In the body, the 
vayu therein. Therefore, 
vayu is increased or decreased 
is in the body. Therefore 
the substance like jala 3 . 

This position of 
accepting ‘anusnfi-6ita- 
foregone argument it 



r Witl 


, increases the 
statement, the 
it of water, that 
the category of 


is. rebutted by 
In addition to the 
an experience 


also. That experience says that 'vayu is not cold’, when there 


1. vayu sammurchanam nandtvalingam I Vai£e$ikastitm, 2-1-14 

Refer evam iabda dhftikampa api vayu lihgani jfieyani I” 

Vai6e?ika-upaskara 2-1-9-10. 

2. dehastha dliatu vtie?aha iti bhiqaja ahuh I Nyayakosa p. 738, 

3. vrddhih sam&naih sarve§&m viparUair viparyayah I 

Nyaya-aiddh&hjana, p. 60. 
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is no contact between jala and vfiyu. When there is contact 
between jala and vayu, the experience will be as, Vayu, is 
cool\ If the vayu belongs to the category of jala, then, it 
should not have been the case. It should have got the touch 
of cold for all time. Therefore the above said statement, 
‘Vrddhih samanaih sarves&m” etc., is not an universal 
statement. An increase or decrease of a substance is not 
due to sajatlya (belonging to the same category) substance 
or vij&tiya (belonging to different category) substance. 
Therefore, vayu is different substance from jala and possesses 
the anusna-sita-spar6a. 

Vayu helps all beings, having four forms. The v&yu 
which helps the sense of touch, being identical with it, is 
called indriy&py&yaka (complementary to tvagindriya). 

VAYU GETS DIFFERENT NAMES ACCORDING TO ITS ACTION 

The second form of v&yu is pr&i^a. It helps all embodied 
beings. It is the prime supporter of the body. 

The prSnavayu, though it is one, gets different names 
in accordance with the activities it performs*. Thus says 
B&darayana 

panchavfttirmanovadvyapadiMyate \ BrahmasQtra 2-4-11. 

According to this sutra, the pr&na, the apfina, the vySna, 
the ud&na and the s&m&na are different activities of pr&na 
itself. Though the word “prfina” covers all these activities, 
it is also specially used in vrttiviSesa 2 (special Btate). 

\. In Nyfiy&vaisesika school also prfina is one, but its activities are 
different, “pranastveka eva hfd&di rtftn&8tk£tnava&(it, mukha 

nirgam&di kriy&va6&t ca n&n&saf^jfl&rn lab hate T 

Ny&yasiddh&nta’mukt&vafi, p. 247. 

2. According to Sri Anandathlrtha prfina is Parabrahman. 
“parabrahma (Vianuh) pranaiabdav&cyam iti uedfintina/il 

Nyfiy ako&a, p. 588. 
Refer Mftdhuo-bh&jyo on Brohnutsfitras, 1-1*23, 28. 
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This idea is brought out in the Chandogya-vdjasaneya 
Sruti (7-5-1) a ya8min utkrante idam sariram pdpi§{hatara- 
miva drsyate, etasyaiua sarve rupamabhavan I”. 

T his passage says that our body becomes useless when 
it is separated from prfinavayu. The other vrttis are the 
forms of prfina itself. Rfimanuja commenting on the Sutra 
“bhedairutervailak^anydcca’’ (2-4-16), Admits this position. 
Therefore the mukhyaprfina is the supporter of the body 
and indriyas. 


IMMOVABLE MATTERS POSSES PRANA 

Prfina-vayu resides in ipunovables like trees. Otherwise 
the water which is poured qt thp roots would not reach its 
branches, buds, flowers, leaves. So they too posses 

the prfina. Ramanuja explains this in his BhAsya on the 
sUtra u na tu drstantabhOvd^^^cthmttsQtrti 2-1-9). 


There he says that" 
immovable, it has not five 
(body). N&thamuni says m 
in nails, tooth, hair also, 
sensation of touch is also 


' IIMbS? 1 !* prftnavfiyu in 
to support 1 it 
there is prfina 
in them. So, the 


The control of p: 
as recaka, pGraka and 
in Yogasastra. A detail©^ 
had from Ayurveda apjd 



'Ways is named 
called prfinayama 
this can be 


DIFFERENT TYPES OF VAYU 

So far two types of vfiyus are discussed. The third type 
of vfiyu is different from the other two and is the material 
cause of the body. In the formation of such bodies it takes 
the help of other four bhutas. This type of body is stated 


1. sthavarefu hi prinasambhauepi tasya pancadha avasthaya 
iarirasya dharan&rthatvena avasthanam naati l Sribho$ya, p. 557. 



The Philosophy of Visistfidvaita 75 

to exist in vayuloka. This type of body in vfiyuloka, is 
admitted by Nyaya-vaisesika 1 also. 

The fourth vayu is different from the pranavSyu, 
Spyfiyaka-vayu and the vftyu in the form of a material cause 
of the body. This is known as vi^ayavfiyu. The hurricane, 
the air coming out of fan, etc., are example of this vayu. 

TEJAS—AGNI 

From the vayu, rupa-tanmifitra and therefrom the agni 
is produced. Taittiriya says u v&yoragnih I” (Anandavalli , 1). 
The agni was produced from the vayu. Here the word agni 

implies tejas—light. 

MATERIAL CAUSE OF AGNI DISCUSSED 

Now the question is, whether the vflyu is the material 
cause or the instrumental cause to agni. In the statement 
Vayoragnih’, the paficaml vibhakti implies the instrumental 
cause but not the material cause. This type of interpretation 
is accepted (to imply the instrumental causality) in the 
sentence like ‘kulalSdghatah’. Therefore, one has to accept 
the vayu, as an instrumental cause but not the material 
cause. 

Another objection to admit vayu as a material cause 
is, that it is against the perceptual evidence. In our experience 
it is seen that the substance belonging to prthvi like a piece 
of wood, grassland dried leaf turning into fire. But vayu 
turning into fire is not seen. Vayu may assist the agni, 
while the above mentioned articles are consumed by it. 
Therefore, vayu is the instrumental cause of the agni. 

To solve the above problem, present statement *v&yo- 
ragnih’ should be viewed in the light of previous sentences. 
There it is cited that ‘atman is the material cause of akasa 
and Akdsa is the material cause of vayu. 


1. sariram vayuloke I 


Tarkasarigraha p. 17. 
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tasmadva etasmad&tmana &k&§assambhutah I 
akasadvayuh I Taiittiriya-anandavalli , 1. 

In all these previous sentences, the case pancami implies 
the material cause. The sentence VSyoragnih’ is stated among 
the sentences which imply the material causes. So the 
occasion itself suggests that vayu is the material cause of 
the agni. 

Secondly, the effect always mergeB with the upadana- 
karana (material cause) when it is destroyed. During the 
time of the universal destruction, everything merges with 
its material cause. But not with instrumental cause. When 


a pot is destroyed, it merges with the mud which is the 
material cause. But not wHh-'&iB'instrumental cause that 
is potter. On that occasion, iVi,fr,f&4f£e4,that the light merges 
with the vayu; hence it is y^ w|^4tff, include that vayu 
is the material cause of Wf^jiTy fekxtiq v , 


The purvapakfin had ■ndn^tpifalt^agni is produced 
by the material substance€lftM||D^Hih#f wood, grass and 
dry leaves. But thia is, . According to 

panclkarana prakriyi, evjB£0|£||^flR of five elements. 
So, even in the above substances, there 

is light in small quantity^TjM^^Hj^fi^^U^ them produces 
agni in big quantity. Iten thrial substance 

is not the cause of the*no question of 
v&yu becoming an puts all these 

ideas in the followingli£2HHHflHWinttbh i8 hidden here 
and there is experienced 5 wherTTtgels associated with the 

same type of objects. Here Desika quotes the statements of 
great sages 2 : The purusa resides in the body as the Agni 
sleeps in the piece of wood and as oil is in the sesame seed. 


1 . 

2 . 


tadevam tatra tatra llna eva agnih sahak&riviSeqat adr^tOdyupanita 
saj&tiya-avayavayog&cca udbhuta upalabhyate I 

Ny&ya-aiddahjana, p. 62. 


kasthe’gniriva 
pitman i 


berate I darunyagniryathd tailarii tile tadvadasau 

Nyaya-siddhafijana, p. 62. 
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INDRIYAS BELONGING TO TEJAS 

The substance which possesses the hot touch and the 
colour of brilliance is called light. Light is the puraka 
(complementing) and SpySyaka (causing fullness) to indriyas 
like the v§k (speech) and the caksus (eye). This is evident 
in the sruti 1 : ‘That this vftk is made up of light. The sun 
is in the form of caksus. He is present here with his rays'. 

TEJAS IS NEEDED FOR PERCEPTION 

Light is necessary for the perception of things. For 
those who apply collyrium to the eyes, too much light is not 
necessary. Even for owl, light is not needed for the perception 
of objects. Light is necessary in the perception of everything, 
except in the perception of darkness. Because the darkness 
is known in the absence of the light. The light which helps 
indriya to work efficiently, is called indriya-fipy&yaka-tejas. 

TYPES OF TEJAS 

The next form of the tejas (light) is vaisvanara (the 
fire of digestion in the stomach). Vaisvanara digests the food 
and drinks with the help of pr&na, apana, etc. 

The third type of tejas is the material cause of the 
taijasa (full of light) type of body. This type of body is in 
the world of Agni and SUrya. In producing these bodies the 
light gets mixed with other four bhfttas (elements). 

The fourth type of tejas is different from all the three 
groups mentioned above. It is called vi§aya-tejas. This type 
of tejas helps the beings in the form of moon-light, sunshine, 
lightening and earthly fire. 


1. tejomayl v&k I adityah caksu$i bhutvd aksini pravi&ata I 

ra^mibhire^o'smin pratisthitah I Brhad&ranyaka , 7-5-1. 
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KSANIKATVA OF LAUKIKA AGNI 

Among these four types of tejas, the laukika-agni, which 
is of the form of flames, is transitory because the laukika-agni 
is destroyed when its asraya is destroyed. Therefore this 
type of agni is ksanika (transitory). The experience of the 
same flame in the lamp even after a lapse of long time is 
due to erroneous pratyabh^jfifi (recognition) which identifies 
the object, present before, with the object which is already 
perceived, on the basis of similarity in both. 

This ksanikatva (transitoriness) is different from the 
ksanikatva of Buddhism. Here the siddhantin opines that 
the ksanikatva means ‘asutara vinasitvanT (lasting only three 
or four minutes). 

In a lamp, the oil, and the wick are the material of 
the flame. Each one of them produces different flames. But 
one has to accept, that they all are destroyed after a while. 
If it is not so, then one should have perceived many different 
flames. But the difference among the produced flames is 
evident. This fact is admitted by N&thamuni. He says 1 in 
Tattva-ratn&kara: The movement of flames in a lamp is 
perceived like the movement in water". Though there are 
different flames, they are known as one. It is due to erroneous 
identity. The difference among the flames is visible for a 
careful observer. 

Some philosophers like Sankara who are influenced by 
Buddhist ksanikavftda argue that the flames are destroyed 
without a cause. This position is not correct, because this 
leads us once again to the refuted ksanikavada of Buddhism. 
In this world nothing is destroyed without a cause. Adrsta 
and Isvara are the causes of everything. In fact, the 
destruction is not a negative aspect of a thing. It is bhava-rupa 

1. nipunanirtk$ane ca jalavenikavat ju&lCLsafic&ranarh drSyate I 

Quoted in Ny&ya-siddhanjana, p. 63. 
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(positive). The substance which is of bhava-rupa cannot be 
produced without a cause. In Visistadvaita nasa is nothing 
but the subsequent avasthfi occupying the antecedent 
avasthfi. Since it is bhfiva-rilpa, it must have a cause. 

DIVISIONS OF TEJAS ACCORDING TO NAIYAYIKA 

Some philosophers 1 group the visaya type of tejas (light) 
into four different categories, namely, bhauma —belonging to 
the earth (fire); divya —light of the sun; audarya —digestive 
fire and akaraja —products of mine, pearls, gold, silver etc. 

DIVISION OF TEJAS ACCORDING TO Vl6l$TADVAITA 

Tejas may be divided into two groups in another way. 
They are prabha (radiance) and prabhfivat (that which 
possesses the prabha). Here the prabha is defined as 2 the 
substance which expands and contracts with the presence 
and absence of the obstruction respectively. The expansion 
of the prabha depends upon the presence or the absence of 
an obstruction. If there is an obstruction, the expansion of 
prabha is limited. Otherwise, it is unlimited. It also depends 
on its speed. 

Prabha comes into being while its asraya is bom, and 
becomes extinct while the Asraya is extinguished. 

The tejas which possessed this prabha is called 
prabhavat. ‘taduisisfam tejah prabhavat’ ( Nydya- 
siddhahjana, p. 65). Pearls, sun, lamps, etc., are the examples 
of it. 

1. Nyflya-vaisesikas say "viqaya&caturvidhah I bhauma, divya, 

audarya-akaraja bhedat I” Tarkasangraha, p. 16. 

2. avarana-sadasadbhavadina-sahkocavikasah yatha vega&aktya- 
dhisthana-deiadhikade§apras&ri tejovi&esah prabha I 

NyHya-siddh&njana, P. 64. 
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THE NATURE OF TEJAS 

The work (drying, burning, etc.,) done by these 
tejodravyas is according to their nature. The colour of the 
substance tejas is red and brilliance. The experience of 
different colour in it is, due to its contact with water or 
some other things. Even Vedas attribute the same colour to 
tejas. ‘yadagne rohitam rupam... P (Chandogya 6-4-1). 

RASATANMATRA 

Rasa-tanmatra is born out of tejas. There from apah 
(water) is bom. It is defined as 1 the substance which possesses 
cold touch and which is devoid of any sort of smell. It 

possesses a peculiar type of taste. 

JALA: DEFINITION AND ITS NATURE 

The natural colour of the water is white. The taste is 
sweet, and the coldness is its natural touch. The experience 
of different colour, touch and taste in the water is due to 
its contact with different objects. They are not its natural 
qualities. Fluidity is the special characteristic of the water. 
Experience of hardness in hafla, is temporary. After a short 
time, it gets back its flukfitjr. Watsr itself takes the form 
of hails for some tinm and gets hardness. 

TYPES OF JALA - 

The jala is of few are: prana-apyayaka, 

rasana-apyayaka, larfra antfWfeaya 

The sarlra which is formed of jala, is in Varunaloka. 
Therefore, it is the material cause of the body, which is in 

the world of Varuga. Tanks, rivers and oceans are the 
examples of vi^aya. 


1 . 


SitasparSauottuam, 
tallak§anam I 


nirgandhatve sati visiftarasavattuam ityadi 
Nyiya-siddh&hjana, p. 66. 



The Philosophy of Visiatfidvaita 


81 


GANDHA TANMATRA 

From the jala, gandha-tanm&tra is bom and from there 
the prthvl comes out. Its definition* is—“The substance which 
possesses smell as its special property and possesses taste 
and touch.” 

PRTIIVl: DEFINITION AND ITS NATURE 

In the prthvT, at first, there was saurabha (good smell), 
m&dhurya (sweetness) and krsnarupa (black colour). The 
touch of anusnasita (neither hot nor cold) continues to be 
there. Slta-sparsa or usnasparsa is attributed to prthvi, while 
it gets contact with jala or tejas. The existence of the black 
colour in the prthvl is stated in the Veda also: “yatkrsnam 
tadannasya” (Chandogya, 6-5-4). But different colours are 
experienced in the earth because of pAka 1 2 (change under 
heat). 

INDRIYA AND VISAYA OF PRTHVl 

Prthvl is apyiyaka of mana-indriya and ghrinendriya. 
The material cause of the bodies of the human beings, the 
animals and immovables is the prthvl. 

The visaya prthvl is of the type of mud, stones plants 
and tamas (darkness). 

DRAVYATVA OF DARKNESS DISCUSSED 

It is a disputed fact, to accept darkness as a dravya 
in many schools of philosophy. According to siddhfinta, 
darkness is a dravya and is included in the visaya group 
of prthvl. But it cannot be. Because darkness means the 


1. vi&isfagandhavattvam I rasavattve sati viSig(a-Bpar6avattvam ityadi 

tallakfanam I Ny&ya-siddh&njana, P. 67. 

2. annamayam hi saumya manah I ipydyante ca te nityam I 

( Ch&ndogya , 6-5-4). 
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negation of the light, which finally amounts to dravya-abhava. 
In this condition how to accept darkness as a dravya? 

De&ika answers darkness is a dravya. Because the 
definition stated for dravya includes darknesB also. The 
definition is “avasthfivatvam” (possessing states). There is 
nflarflpa (dark blue) calana (movement), etc., in the darkness. 
There is also para, apara-vibh&ga (the division of proximity 
and remoteness in the darkness). So tamas is a dravya 1 . 

Vedas^ also establish dravyabhfiva to tamas: 

“tamassasaija bhagavan” ( Mah6bhd.ra.ta ). Here the creation 
of the tamas is stated like the creation of other elements. 
If the darkness is the negation^ of the light (alolcaUiava). 
then, how is it that the Sruti speaks of the merger of both 
darkness and light in some other substance? That passage 
of £ruti explains that there was no tamas and tejas. 
“naslttamo jyotirabhunna canyat P 

In addition to this, the AntaryCmi Br&hmana, which 
explains the immanence of the Brahman in the universe, 
says, yasya tamah sariram, that the darkness is the body 
of the Brahman. Both the tejas and the darkness are stated 
to be die body of the Bra hm a n . If the ftlok&bh&va is darkness, 
then the 6ruti would have stated otherwise. 

The BhAfya of Rfimanuya on tins passage confirms this 
explanation. Rfimanuja says 4 that in the same way water, 
fire, ether* air, direction, the moon, stars, darkness and light 
are the bodies of the PannAtman. Therefore tamas is dravya. 

1. kinca tejasa iva tamaso api sariratva imnan&t I 

Sarvartha-siddhi p. 197. 

2. yasya tamasiiariram. B r had&mnyaka 5-7-17. 

3. alokabhUvostama iti k&yyaplyOh. 

Tattvaratn&kara quoted in Anandad&yini, p. 571. 

4. evam ambvagnyantarikfa v6yv6ditya-dikcandra-tarakakasa 

tamastejassu I Sribhdsya, p. 299. 
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The great MTmaihsaka like Kumarila and the great logicians 
like Udayana have written much on the tamas and have 
held the different view on tamas. According to Kumarila 
Bhatta, Sankhyas and Kandallkara, tamas is a separate 
dravya. According to them it possesses colour. Kumarila 
explains, although light is needed in the visual perception, 
in the perception of tamas, its assistance is not necessary. 
Because the nature of tamas is such. According to Vaisesikas^ 
tamas is not a separate dravya. It is only the negation of 
light. According to Prabhakara, non-perception of colour is 
tamas. Ramamisra II (refer introductory chapter), seems to 
have held the view, that tamas is not dravya. According to 
him tamas is the non-perception of colour. The colour of 
objects are not known while eyes are closed and that itself 

is tamas. Desika opines that this view is against the Bh&sya, 

* 

Sruti and smrti. 

CONTRADICTION OF TATTVARATNAKARA SOLVED 

Even a passage in Tattvaratnakara appears to have 
held the view that the tamas is mulaprakrti. There the 
author says: “atra tattvavidah prahuh sthulasuk§madina 
sthita I daivl gunamayl maya bahy&ntaratamo mata There¬ 
fore tamas cannot be the parthiva-dravya. Tattvaratnakara 
is the work of Parasara Bhattaraka who is pre-Vedanta 
Desika Visistadvaita Scaiya. (Refer Introduction-Chapter 1). 
Regarding tamas, the great thinkers opine that it is in the 
form of sthula (gross) and sQksma (subtle). It is of the form 
of both internal and external tamas. 

Desika after discussing this stanza, elaborately, con¬ 
cludes that, here andhakflra is not the mulaprakrti. The 
author of Tattvarantakara refers only prfikrta-tamas which 
is opposed to the light. This explanation is coherent with 

1. udbhutarupavadyavattejassamsarga bhavastamah I 

Vai£e$ika-upaskara, 5-2-20. 
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the view entertained by Desika. Therefore, the view that 
the darkness is a p&rthiva-dravya remains unaffected. 
Therefore, there are only twenty-four tattvas. 

CONTRADICTION BETWEEN TAITTIRlYA AND CHANDOGYA 
REGARDING THE PRQCS8S OF CREATION 

In Taittiriyd Upamqad, creation is explained in a 
different way. There tbb creation begins from akasa. “atmana 
&k&6a8sambhutah n (TaUMirtya Anandavalli, 1-2). It does not 
say anything about mahat and ahankara. Even the 
Ch&ndogya Upanisad sayK “fttf tejo’srjat ” (6-2-3). According 

to this, creation begins from “tejas”. Here the creation of 
akasa and vfiyu is not explained. So, to say, that there are 
twenty four tattvas, is nottOlikiit and is against the Vedas. 

• -r>? li 

CONTRADICTION SOLVED 

Though these Vedic pmrtipa do not mention the creation 
of vAyu, akasa, etc., they •nK&t against the process of 
creation explained abom'fWN4E|IMpie milk transforms into 
curd. Though there are ‘mdQ^fRkp#' between the stage of 
curd and milk. The formed by milk’. This 

does not deny the intermaEBd^Pip 1 '. In the same way the 
Vedic passages have tfteMMMRttify the important stages. 
Therefore it is correct tohnldJthat there are twenty-four 
tattvas in this system. 

CATEGORIES OF SAIVAGAMA DISCUSSED 

The thinkers of Saiva school hold the view that there 
are thirty-six tattvas. But these extra tattvas can be included 
in the accepted tattvas. And so they are not stated separately. 
In addition to twenty-four fundamental tattvas of the 
Visistadvaita system, the Saiva school accepts twelve more. 


1. kslrOdidam tata idarh ca tato dadhlti l kqiraddadhlti vadatam 
kila ko vi§€8ah\ Nyaya - siddhAfijana, p. 75. 
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They are: maya, purusa, siva-tattva, sakti-tattva, sadfisiva- 
tattva, Isvara-tattva vidyS-tattva, kala-tattva, niyati, k&la, 
vidyft and rfiga. 

Among them, the twenty-four tattvas beginning from 
prakrti are already accepted in the Visi$tadvaita system. In 
addition to them, the Isvara and JIva elements make the 
number into twenty-six. If kfila is accepted as a separate 
principle, then, the number becomes twenty-seven. However, 
Desika points out that among these twenty-six or twenty- 
seven (including kala) tattvas, the remaining Saivagama 
tattva can be accommodated. 

Maya and purusa come under triguna dravya and jlva 
respectively. 

The five tattvas beginning from siva-tattva are timeless. 
Therefore, they all come under one tattva but not different 
tattvas. This position is accepted by thinkers of the Saiva 
school also. Desika quotes their own sayings. He says, that 
Saiva philosophers themselves have stated 1 this in clear 
words. Because the five tattvas beginning from siva-tattva 
are timeless, they all belong to one tattva. But the division 
is made in sastras only according to their activities. Further, 
there is only one tattva viz., siva-tattva. The Isvara-tattva 
is not siva-tattva, but on the basis of several scriptures, it 
should be admitted that it is Narayana-tattva. He is the 
Sarvesvara. He is different from Siva. He is the soul of both 
cit and acit. This position of Upanisadic thinkers will be 
explained in detail in Isvara pariccheda. 

Among the remaining five tattvas, rfiga is not a different 
tattva, because, it is one of the states of knowledge. 


1. tath& hi tairevoktam, pancdn&mapyeyam na hi kramo’stlha 
khlarahitatvat I uy&p&ravai&des&m vihitii khnlu kalpanfiJi/iatre II 
tattvarh vastuta ekam iivasafljn&m citra Sakti khacitam tat I 

Ny&ya-siddh&tljana, p. 77. 
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The vidya-tattva is considered by Saiva thinkers as the 
cause of knowledge. But Desika says, it is unnecessary to 
accept vidyA-tattva as a separate tattva because the indriyas 
like manas and others are sufficient causes in the production 
of knowledge. Therefore it is not a separate tattva. 

KALATATTVA ACCORDING TO SAIVAGAMA AND 
ITS EXAMINATION 

According to the thinkers of £aiv&gama school, kala is 
a separate tattva which wards off the mala (the dirt), namely, 
papa and punya (merits and demerits) of the jiva. It produces 
kartr-sakti in him and so becomes the cause of the effect, 
namely, beginning from the mahat to pythvl. 

Desika says that there is wuh a thing, which produces 
the mahat, etc., in the above explained way, then it is not 
different from the aksar&vasthft, which is the cause of 
avyaktfi-avasthfi (the stage of munanifest). The same tattva 
can be called as kala or by some ether name. But we cannot 
attribute the kailfHlakta-vyalMNtFft to it. Kartr-sakti is 
produced in the jlva by the knowledge produced by our 
senses and our karma which is 4a the form of merits and 
demerits. Therefore, kalft is not a -different tattva. 

NIYATI OF SAIVAGAMA 

The conventional interpretation of the niyati, according 
to the Saiva school is that it controls the world. This meaning 
of the word ‘niyati’ can be explained in three ways. If it 
means the niyantr-sakti (capacity to control the world) of 
the Lord, then, it is not different from his saiikalpa, the 
will of the almighty. 

If it means the power of niyama to produce the results, 
it is nothing but karma, which is of the form of papa and 
punya and not a different tattva. 
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If it means that “this cause 1 produces this effect and 
not others”, type of power which controls the effect, then 
this is a power which resides in the cause itself. So then 
also niyati cannot become a different tattva apart from the 
accepted tattvas. The Pancaratra and Ahirbudhnyasamhita 
enumerate niyati as an entity. But they only mean that it 
is the power of objects and not as separate entity. 

KALA ACCORDING TO VISI$TADVAITA 

The thinkers of saivfigama say that k&la is produced 
by maya. To accept kala as a created element is to accept 
its beginning. In Visnupuraria (1-2-26), ParSsara says: 
"anadirbhagavan kalah nanlo’sya duija vidyate ” that kflla 

is anadi and it is ‘ananta’ also. It has neither beginning nor 
end. This agama goes counter to the accepted position of 
gaivagama thinkers. So kala is not a separate entity in the 
sense in which it is explained by them. 

ETERNALITY OF KALA AND ITS PRESENCE IN 
NITYA-VIBHUTI 

Kala has neither srsti nor pralaya. But without kala 
to think of srsti and pralaya is impossible. 

In nitya-vibhuti or the supreme world of eternal glory, 
there is kala. Here it is not independent. It is dependent 

on the objects that exist in nitya-vibhQti. That is why it is 
said u na kalastatra vai prabhuh” ( Moksadharmaparva, 
198-9). Time is not the controller in nitya-vibhuti. In 
nitya-vibhuti every thing is nitya (eternal). To accept 
kalasambandha to an object is to accept perishability to it. 
In that sense kala is not prabhu or the controller in nitya- 
vibhuti. if we don’t accept kala in nitya-vibhuti, then Srati 
‘sad& pasyanti surayah’ (The eternals always perceive the 
Lord’s abode) becomes falsified. 

1. tattat svakarya karan&di uiuakv&ydm I Nyaya-siddhafijana, p. 79. 
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TRANSFORMATION OF KALA 

KSla, excepting itself, is an instrumental cause for 
everything. It is the material cause for its own different 
transformations like, ksana, lava, dina, paksa, masa, rtu, 
ayana and saihvatsara. 

Both khanda-kfila (small tang) and mahfi-kala (big time) 
are all-pervasive: Because both of them are known as visesana 
(qualifications) when the object is known. 

This kala itself transfonns into ksana, lava, etc. This 
position is well established by the Sruti “sarve nimesa jajfiire 
vidyutah purusadadhi I kail i muhQrt&h kasthascahoratrasca 
sarvaSah I” (Taittinya N&r&yana, 2). “All minutes and other 
dimensions of time were bora outof that great purusa who 
is of the colour of lightening 0 . 


VIKARA OF PARTLESS OBJECTS fSfc&AINED 


Now one may doubt the tr*|fl(|wTnatjion of the kala into 
different parts. Because kftla. isi a k Jp sgtlesB thing. A partless 
thing cannot transform. Tq smHm|hs position we have to 
understand the word SAfiw’ ntMfadMr manner. 


understand the word jKagHPfU' manner. 

Vikara is that, whidkJl^ljJ^P^he janya-dharmn which 
is capable of having a <liStnR^%lB£. This type of vikara 
is admissible for the otgects which are partless as well as 
objects with parts. For example, mrtpinda (lump of clay) 
could not have the new name ghata, if it had not got the 
janya-dharma, namely ghatattva. 


This type of transformation is seen in kdla also. Kala 
gets the new names like ksana, saihvatsara, etc., when it 
gets the janya-dharma, namely ksanatva, sarhvatsaratva etc. 


The same explanation must be adopted towards the 
transformation of jlvfitman and Paramatman though they 
are partless. 
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The above discussion makes it clear, that vibhudravyas 
(the object of all pervasive nature) also transform into 
different things. Among vibhudravyas there is no ‘avayava- 
parivartana’ type of vikara; but there is ‘avasthantara-prfipti’ 
(getting different stage) type of vikara. If this position is 
not admitted in vibhu-dravyas, they have to loose their 
vibhutva itself. 

The very meaning of the word Vibhu’ namely 
‘sarvamurta-dravya-samyogitva’, conjunction with all limited 
things, indicates vikara. Here samyoga indicates vikara. If 
there is no samyoga then, how can it become a vibhu-drayva, 
which has the sarhyoga with all ‘murta-dravya’ (things having 
finite measure). 

Vibhutva and vikaritva are not contradictories. There¬ 
fore, both of them reside in ksla as well as in Igvara without 
any contradiction. Vedanta Desika quotes Rfimanuja, accept¬ 
ing vikfiritva for kala in his Ved&rthasaiigraha 

Narayanarya in his Nltimala 2 accepts vikfiritva for kfila. 
Kala is anadi and ananta. Kala is always transforming into 
minutes, days, nights etc. 

Like Prabhakara school, Visistedvaitin also accepts that 
kala is perceptible to our six senses. Whenever an object is 
grasped, kala is also known with it, as an attribute. Though 
kala is known by dgama, it must be perceptible, because of 
its perception by a common man who does not know a gam a. 
Kala is also vibhu. Because it is known as an attribute of 


1 . 


2. 


nimesa-ka^tha-kdla-muhurt&di-parfirdhaparycinta-apcLrimita- 
vyavaccheda-svarapa’sarvotpattiathiti-vina&Qdi-sarvaparin&ma • 
nimittabhuta-kalakrtaparinamaspr?tanantamah&vibhutili\ 

Vedartha-sangraha p. 46. 

kalo’n&dyanantah ajasrakfana parin&mi muhurUhor&tradi■ 
vibhagavan parinama-parispanda hetuh\ 

Nyaya-siddh&tljana , p. 83. 
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a perceived object, kfila is not .enumerated as an independent 
tattva. 

According to SfinkhyE phfloftdphers kala is not a separate 
substance. It is included in ittia. Raghunathasiromani the 
author of the great work nJfta&y, The Dldhiti opines that 
both time and space are not different from God 1 . 

Nyaya-vai£esika philosophers admit 2 that kala is one 
and vibhu (all-pervasive). It is also atlndriya. That is why 
kala in this school is admitted as inferential. 

The great mimadisaka like Prabhfikara says that kala 
is perceived by our six sense organs. 3 

Thus excluding kfila, if tattvas are enumerated from 
avyakta to prthvf, jtva becomes the twenty-fifth element and 
Isvara becomes the twenty-fldidFaleiBent. If aksara-tattva 
and tamas are also added to number of tattvas also 

increases. All these difiermit^rae&B are admitted in Sruti 
itself, “tam $aduim£akamitykjtfah saptavimiamathapare I” 
(Mantri Upaniaad, 2-4.) -i#'* 

But sattva, rajas and (HlrttfWenot separate principles, 
because they are not ‘dravytf.glMFere ‘adravyas’. Vedavyasa 
gives the correct ptewi sfMl^Mstmnents which say that 
there are only t went y fiswuriMMpts with (he inclusion of 
jlva, in Mok^adharmapanm m£ SS k*hiUlrata. “anyaSca rajan 
sa parastath&nyah paAcmmtmffab.tatathatvddanupasyanti 
hyeka eveti sdd h aoah I". 

Ramflnuja has clearly stated in Sribh&sya also that 
kfila is not an independently perceivable thing: “kalasya 
padfirtha viiesanatayaiva pratltestasya prthagastitva- 
nastitvadayah na vaktavyahl (11-2-31). 

1. Refer Ny&yako&a, p. 232. 

2. saca kalah ekah vibhuh nityaica I Vaiseqikasutra, 2-2-6-9. 

3. prabhakarasca k&lah gatfindriyo vedyah I 

Nyaya-siddh&nta-manjarl-prakasah, p. 65. 
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The Nyfiya-vaisesika school discusses elaborately the 
kfila and includes it in the group of substances. The substance 
which is the special cause of the day to-day usage, namely 
to-day, tomorrow etc., is called kfila. According to Annam- 
bhatta the substance “kfila’ is the cause of vyavahara (a kind 
of temporal usage): Annambhatta says: “ atitadi-vyavahara- 
hetuh kalah I” (Tarkasangraha , p. 11.) 

But to Viswanatha 1 time is the cause of things that 
are produced, and is considered to be the substratum of the 
universe. Further he explains a perception such as “now 
there is the jar” takes into consideration the motion of the 
sun and so on. When this happens, one has to accept that 
there is same relation between the jar etc., and the motion 
of the sun and so forth. Now that relation cannot be 
conjunction etc. So time alone is assumed to be the relation 
between them. In this way kfila is considered to be the 
substratum of the universe. 

Visvanatha gives another proof also. The extraordinary 
cause of the motion of priority and posterity is time. Kfila 
is converted into a moment, a day, a month, or a year etc., 
owing to its limiting adjuncts. Kfila is known by inference. 
“aparasminnaparam yugapacciram ksipramiti kalalingani I” 
( Vaisesikasutra, 2-2-6.) 

Though there are innumerable objects in the universe, 
how is it correct to say that there are only twenty-five 
tattvas? Desika says that we should not count all the objects 
that are in vyasti-srsti and those objects of vyasti-srsti will 
be included in the prthvl-tattva. Therefore, the number of 
the tattvas will not increase as the number of objects 
increases. 

These tattvas transform into their next states only in 

L janyandm janakah k&lo jdSdtft'maMmyomatah I 

-paricceda, 45. 
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portion but not in their entirety because the cause must 
continue in the effect also. The characteristic feature of cause 
is avarakatva and k&iya-vytpafc*tya. Otherwise there should 
exist only one tattva, namely jgAhvi, because the preceding 
tattvas become succeeding tattvaa and nothing more remains, 
and so that all the other tattvas should become invisible. 

Regarding “tanmatras” (the subtle element) the trans¬ 
formation takes place in their entire parts, because for 
panca-tanmfitras the above said Avarakatva and karya- 
vyapakatva are denied. According to some other thinkers, 
the transformation of tanm&tras is only partial, because our 
body is stated to be formed by twentyfour tattvas. If tanmatras 
are transformed in their entirety* then, it should have been 
stated that our body is formed out 'nineteen tattvas. Desika 
justifies both these positions. . 


PANCIKARANA 


The Sarvesvara creates 
will at the time of creation, h 
his body. Being immanent int 
tattvas in the aspect of aarta 
nama and rupa of the vyaf^i 

A man who wants to en 

the necessary things* such_| 
and water separately. But J 
construction of the walL The 
mixed in a proportionate ay^R 
his intelligence and his (dtyri 


» tattvas by His own 
^ preceding tattvas as 
nqreates the succeeding 
Pthen He gives them 
‘panclkarana’. 

M-$t first, he collects 
^y ravel. sand, mortar 
Offt sufficient for the 
materials should be 
jlther the builder uses 
ngth. The combination 


of all these materials enables the mason to construct the 
wall. In the same way, the Lord also, for the well being of 
cetana, wills to create the entire universe with its objects. 


For this, He gets ready prakfti, mahat, aharikara, etc., 
separately, and then mixes them in a proportionate way. 
Without this proportionate mixture the srsti is impossible. 
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The process adopted to get the proportion is called 
‘pancikarana’ (quintuplication). 

The process of panclkarana can be explained in the 
following way. In the beginning the Lord divides all the five 
elements into two parts. Further he takes one part out of 
them and divides it into four parts. All these four parts are 
added into other four halves, excluding their own other half. 

For example, we can apply the above explained process 
to akasa. In akasa there is one half of itself and another 
half which is made up of one-eighth of the remaining four 
elements, which constitutes one-fourth of the other half. The 
result of this process is called Ska£a. The remaining bhutas 
are formed in the same way. Though the five bhutas are 
mixed, in each bhuta, the preponderance of a particular 
bhuta, is the cause of its name and usage. On account of 
the same reason one bhuta is not called by the name of the 
other bhuta. 

Having completed this paficlkarana process, the 
almighty, being an antarydmin (the immanent one) to all 
jlvas, makes them to experience their past karma. For this 
purpose, He makes jlvas to enter into the objects of prakrti 
and prakrta. He also creates brahmanda (the cosmic egg) 
which consists of seven avaranatattvas. In that brahmanda. 
He creates manas, caksus, vfik, srotra, ndsika and nabhi- 
kamala. In one of these seven places the Lord creates the 
caturmukha (four-faced) Brahman out of his prasdda. Out 
of His krodha (anger) He creates Rudra. This explanation 
is based on Sruti, which says, that Nfirfiyana was only one in 
the beginning of creation and there was no Brahma or Isvara. 
From Nflrayana the four-faced Brahma was born and then 
the three eyed Siva who had tri6ola in his hand was born 1 . 

1. eko ha vai narayana aslnna brahma neS&nahi tatra brahma 
caturmukho jayata I tryakqah Map&nih puruso’j&yat II 

Mahopanisad , 1. 
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Narayanopanisad says that, “Brahma is bom from Narayana. 
From Nfirfiyana Rudra is born” etc. 1 

Afterwards, being the antaryamin to Brahma, God 
instructs him in all the Vedas and endows him the power 
to create the universe. In this way, the Lord, through 
catunnukha, becomes a mediate cause and being an 
antary&mi becomes the direct centre of this universe. In the 
same way the Lord instructs Rudra also in Vedas and gives 
him jnfina and sakti to perform the action of samhara. 
Because He is the antarydmi, He also performs this action. 
Desika says that this idea is brought out in the Badarayana 
sutra (2-4-17) which also states that the agent of both 
trivrtkarana and nama-rtlpa-vyakarana is identical. 

DIK OR DIRECTION 

The nySya school admits dik (direction) as a substance. 
Vedanta Desika refutes this position, stating that dik can 
be included in fikfi&di dravya or in saihyoga. 

But in Vedas dik is stated to be separate tattva apart 
from fikasa. It says, that pfthvi and dik are created by the 
feet and the ear of the ParamStman respectively, “padbhyarh 
bhumirdi6a&6rotr6t \ n (Pumqa&akta) 

While explaining the pra|aya, the Vedas say that dik 
goes back to the irotn. These two instances establish dik 
as a separate substance. De&ka answers this problem by 
pointing out that the Vedic passage refers to only the 
abhimAni-devatS (the special deity) or upadhi (adjunct) but 
it does not say die dik itself. Though the separate creation 
is referred to in Vedas, the process which is followed in the 
case of p rfinH ,. should be admitted. There, the Sruti says 
that from this Brahman, the prana, manas, and indriyas 


1. narayaifAdrudro jiyatel n&rOyaifddbrahmi jdyatel 

Nd^rdyanopanisad, 1. 
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are bom 1 . It looks as though prana is a different tattva. 
But sutrakara says: u na udyukriye prthagupadesat I” 
(Brakmasutra , 2-4-8.) "Though the separate creation is stated 
to prana, it is nothing but vayu visesa itself.” So the same 
method should be followed in the case of dik also. 

Once again this position of Desika contradicts the 
statement of Prameya-sarigraha , which says, both fikasa and 
dik are having colour because they are created by trivrt- 
karana 2 Desika explains this statement by pointing out that 
dik is created by a bhuta which is formed by pancikarana. 
Anyhow, dik is not a separate entity. 

Thus beginning from brahmanda to stamba (a clump 
of grass) the world is made up of pancikarana. Though every 
object contains the content of other objects, the predominance 
of a particular bhuta becomes the cause of the usage. Here 
Desika quotes the authority of Brakmasutra f which gives 
the above meaning “vaisesydttu tadvQdastadvadah I” 
{Brakmasutra , 2-4-19.) 

The way in which pancikarana is explained, Desika 
says 'saptikarana* and ‘astikarana' 3 also are accepted. Desika 
says, that bhasyak§ra opines that ksetra (body) is formed 
out of eight substances. Commenting on Gita, Rfimfinuja 
says, the five mahabhutas (from prthvi to &kdsa) ahafikiira, 
buddhi and avyakta are the causes of this sarlra, which is 
called as ksetra 4 . Therefore, our body is caused by 

1. etasmajjayate prdno manassaruendnyani cal A furufaka, 2-1-3. 

2. gaganasya di&drh ca trivftkaranena rupavattvam I 

Quoted in Ny&ya-siddh&Hjana, p. 92. 

3. a^tadmvyopaddndni-prakrti-mahad-ahahk&ra 
paficabhut&tmakdstadrvyoptUldndni ityarthah I 

Ru.ngaramdn.ujcL bh&$ya on Nydya-siddh&fijana, p. 94. 


4. mahdbhut&nyaharikaro buddhiravyaktameua ceti k$etrammbhaka 
dravydni I Glt&bha$ya, 13-5. 
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asta-dravya. They are, prakfti, m&hat, aharikara and five 
bhatas. But our senses are dependent on the body, and are 
separate substances. They axtofedtthe portions of the body. 
Here Desika gives the conaent ef Bftmfinuja, who says eleven 
indriyas, and their objects axe dependents of ksetra 1 . 
According to Glt&bh&qya, the kgetra is formed out of eight 
substances. This position of RflmAnuja indicates that the 
transformation of tanm&tras (subtle elements) is not partial, 
but it is complete. In this way the entire universe is created, 
which is called brahmandas. 

The brahmAndas of this type are innumerable in the 
body of Paramatman. The details about them have to be 
collected from the purdnas. 

The brahm&nda is created for jlvas to experience the 
results of their past karmas. According to his past karma 
a jlva gets divine body or human body or the body of animals 
or the body of immovables^. 

DEFINITION OF SARlSA (BODY) 

In the previous section wp. saw how jlva gets different 
bodies according to his past karipas. This makes it necessary 
to understand the exact n«bH||f the body. 

To know an object in itfttaMQese, one should know 
it’s definition, which pr esen t s * th»> desired object, differenti¬ 
ating it from other objects. 

Different scholars have defined the sarira in different 

1. indriy&jyi daAaikan ca panca cendriyagocar&h I iti ksetra&ritani 

tattu&ni L. Glt&bh&sya 13-5. 

2. tadya iha ramanlya caran&h ramanly&m yonim &padyeran 
br&hmana yonim kqattriya yonim vaihya yonim ufi 1 atha ya iha 
kaptiya caranOh abhya&o ha yatte feapflyam yonim&padyeran \ 

Ch&ndogya 5-10-7. 

Refer also Gautama-smrti 2-11, 12, 13. 
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ways. The Nyfiya-vaiseaika school also defines sarira in its 
own way. All schools of Vedanta critically examine the 
definition given by the Nyfiya-vaisesika school and finally 
give their own definition. So does Vedfinta Desika also. 

DEFINITION OF SARIRA OFFERED BY 
NYAYA-VAISESIKAS AND ITS EXAMINATION 

The NySya-vaisesika school defines sarira as “cesten- 
driy&rthdL&rayah $arirah I” (Gautama-nyQyasutra, 1-1-11.) 

From this definition we can deduce three different 
definitions. They are: cestasrayatvam, indriyasrayatvam, 
bhogasrayatvam 

For all these three definitions, they add another dala 
(piece) in the body of definition 1 . That da)a is 'antyavayavitva' 
(the final state or whole of the effect). All these definitions 
can be applied in the case of our body. 

Our body includes limbs like hands, legs, etc., They are 
antyavayavas. Our body is also a locus for all types of 
movements. This explanation shows the applicability of the 
first definition. 

As our body is the substratum of the senses, the second 
definition, i.e., ‘indriyfisrayah’ becomes applicable to sarira. 

Body of birds, animals and human beings experience 
the pleasure and pain. So it is the bhogasthana. Therefore 
the third definition is also applicable. 

Desika refutes all these definitions, showing different 
fallacies committed by them. 

The first definition, namely, ‘cestfiSrayatva’ commits the 
fallacy of ‘ativyftpti’ (being too wide), because cesta means 

1. ceftavadanty&vayavi vrtti drauyatva vy&pya jatimatvam 
antyavayavi m&tra vrtti ceft&uadvrtti j&timatvam va tat I 

Ny&ya-suieUlnta-mukt&uali, p. 123. 
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action, kriya. Even inert matters like pot, jar, etc., are 
cestasrayas because there are also kriyas like birth, being 
(sthiti), transformation, development, decay and death, so 
that this definition does not differentiate the sarira from 
other things. 

This definition of sarira also commits the fallacy of 
‘avySpti’ (being too narrow). Ahalya, the wife of Gautama, 
due to the curse of her husband, had assumed the body of 
stone. Though there was no movement in that body, yet, it 
was called a sarira. 


According to the first definition it should not be called 
Sarira. Desika vehemently criticises the other part of the 
definition viz., ‘antyfivayavittva* also. He says, ‘antyavayavit- 
tva’ in the body of definition is like Totus of the sky’, which 
is non-existent 1 . 


According to Nyaya school ‘antySvayavi’ 2 is that whole, 
which does not produce the avayavi of its type. For example, 
the ‘pot*, the final whole doep 'not produce another avayavi. 
So is our body. Desika says that t&apot is not an antyavayavi, 


because we may build walls 
thing can be said of 
the locus of youth. 
Therefore how to. 

So the first definitiaifcjs 
‘indriyfisrayatva’, is alas 
fallacy of ‘ativySpti*. 
substratum of indriyas 




...sarvatrQpi tath&prasaAgBt « 
sidhu iaduiSeqitam lakyanam 



of a pot. The same 
£arira which is 
of our old age. 
avitva in sarira? 
second definition, i.e, 
iuse it commits the 
$he indriyas are the 
on of inseparability. 

akorakayitamiti 
lya-siddhanjana, p. 104. 


2. ouayoua janyatve satyavayauyajanakattvam \ 

Siddhanta-candrodaya , 6. 
dravya an&rambhaka drauyotvenetyarthah \ Dinakari , p. 118. 
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Desika adds another objection to this definition in 
addition to the first one. The dead body is called sarira, 
though it is not indriyasraya. According to the second 
definition the dead body should not be called sarira. 

Desika next proceeds to examine the third definition, 
i. e., "bhogayatanatva” of Nyflya school. In the definition the 
word ‘Syatana’ is used. What does this word ‘fiyatana’ mean? 
If it means cause, then whichever is the cause of experience 
of our bhoga (sukha or duhkha) becomes sarira. According 
to this interpretation of the definition, our body is the sarira. 
But it commits the fallacy of ‘avyapti’ (being too narrow) 
because the bodies of muktas (eternals) can experience only 
the sukha and not duhkha and yet their body is sarira. Then 

this definition cannot be applied to the sariras of the muktas. 

To avoid this fallacy, if it is said that only ‘sukhayatana’ 
is called sarira, then it excludes the bodies of ndrakins 
(residents of hell) by which it commits avyapti. 

If only duhkhSyatana is £arira, then it commits once 

again the fallacy of 'avySpti' in mukta -mukta-sarlr a and the 

tarira of human beings and animals, etc. 

In addition to this, the bhoga-samagri (the cause of 
bhoga) like buildings and vehicles also should be called 
sarira, because they are also causes of our bhoga. So the 
third definition is also fallacious. So far, the definitions given 
by nyaya and vaisesika thinkers, are examined. A definition 
should be devoid of fallacies like ‘avyapti’, ‘ativyfipti’ and 
'asambhava’. It should also include all objects that are desired 
to be covered. It should also be in accordance with scriptures. 
Then it becomes a sallaksana (perfect definition). Desika 
says, that R^mSnuja in his Srlbh&sya gives such a definition 
which is untouched by such fallacies. 

THE PURPOSE OF DEFINING &ARIRA IN VEDANTA 

Now the purvapaksin may ask what is the propriety 
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of defining sarira in VedBmta which can be known by our 
day to-day experience? Such objects which are not known 
correctly by our experience should be defined and discussed 
in the Vedintaiastm. The character and nature of sarira 
may be kn own by our experience. So Vedanta&astra need 
not discuss the definition of sarira at all. 

Desika answers this question in the following way. The 
objects which we come across in our day to-day life can be 
defined very easily, because they all are having the common 
shape and generality, tiotva' is common to all go-vyakt.s. 
The individuals who posses gotve are all having the same 
shape. The same thing can be said of mahisatva, ghatatva, 
patatva. All the individuals who possess these asadharana 
dharmaa are having an — dh a n ma Sktoa or shape. 

The same thing cams* be said 4* feffra. Wherever 
‘sarira’, is used, the l i w 8jjia not found. 

The word ‘sarira’is used of q uadiu peds^liraB. m sects, human 
beings, monkeys, snake s and aquatic anhhals etc. 

The word ‘sarira’ is also used rf thflmi, jala, tejas, 
vayu, ftkfisa, nhnrtte nn [ mahat, avyalcta, sit^ara, tamas, atm a, 
and mrtyu, etc. But we 4sA find .SIS extraordinary shape 
in them, which is d en o ted bj the word ^Sarira’. But such a 
shape must exist to «|ibia the ynf|ctti of the word ‘sarira’. 
As it is not kn o w n by parcsptMtt «r direct cognition, Ramanuja 
has endeavoured to show it thxwq^i the afistras. 

.* _ i 

According to Aa Bwiticn of jiva, from the 

cycle of birth and death, ip ptssj|i|A-^B^y when he knows 
the sarira-sariri relation, w fckh eriafebetween the Lord and 
himself and the world. In fret, the entire world is the body 
of the Lord. To know that relation, the knowledge of sarira 
is very essential. So the definition of sarira has received an 
adequate treatment from the hands of the vedSntins of 
Viaiat&dvaita school. 
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DEFINITION OF SARlRA ACCORDING TO VISISTADVAIT1N 

Desika after establishing the necessity for the discussion 
of sarlra in this context, quotes from the Sribhasya, wherein 

Ramanuja defines sarira. Sarlra 1 , is that which is always 
controlled, supported and is used to his own satisfaction by 
a cetana. The definition of darlra given by Udayanacarya, 
the greatest logician of 8th century A. D. in his Nyaya- 
kusumanjali (5th stabaka) also resembles thiB definition: 
“prayatnavadadhisteyatvarh Sariratvam I” 

Ramanuja commenting on Brahmasutra, raises several 
objections against sarlra-sariribhava in the sutra: “ apltau 

tadvatprasahgadasamanjasam ” (2-1-8). In the very next sutra 
itself namely, u na tu drstantabhavat” t Brahmasutra , 2-2-9) 
he criticises the objection of purvapaksin and establishes, 
the sarira-sariribhava relation between the world, which is 
cetana-acetanatmaka and the Sarvesvara. In that context 
Ramanuja gives the above mentioned definition which is 
based on Upanisadic teachings. This is based on the statement 
of Brhadaranyakopanisad which says, He who dwells in the 
earth and is within the earth, whom the earth does not 
know, whose body the earth is, who controls the earth from 
within, He is your self, the inner controller, immortal 2 . 
Desika says only this definition is in accordance with the 
Sruti . He says, this definition alone is universally applicable 
and is intended by Ramanuja 3 . 


1. yasya cetanasya yadrupam sarvatmana svartheniyantum dharay- 
iturii ca sakyarh tacche^ataikasvaruparh ca tat tasya sarlram \ 

Sribh&sya , p. 457. 

2. yah prthivyam tisthan prthivyd antaro yam prthivl na veda yasya 

prthivi §ariram\ Brhadaranyaka, 5-7-7. 

2. sarvaprayogdnugunam idameva srutisiddham vydpakam 
lak&anamiti bh&syakarabhipayah l Nyaya-siddhafjjana, p. 99. 
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According to some ficaryas, this sarira laksana contains 
only one definition. Some other ficaryas think that there are 
three definitions. Desika sides with the second group of 
acfiryas. Here he gives the evidence of Bhatta-ParSsara, who 
says in Adhyatma-khan4advaya-vivarana\ that both sentient, 
and non-sentients are the body of the Lord. Because he uses 
them according to His whims and fancies. Therefore this 
definition may be applied to the corporeal bodies also 1 . 

Therefore there are three definitions. Desika elucidates 
those definitions in the following way 2 : ‘Any substance which 
is a sentient self can completely control and support for its 
own purposes and which stands to the self in an entirely 
dependent relation, is called its sarira’. (Philosophy Of 
Visistadvaita, p. 241). This is the first definition of sarira. 

According to this definition, the sarira must be 
inseparable from the sariri. It is aprthaksiddha. The sarira 
acts according to the dharmabhutajnfina of the cetana. The 
corporeal body fulfils this condition. This world which is 
cetana-acetanatmaka, and different from the Isvara though 
it is aprthaksiddha from Him, is the body of Sarvesvara. 
This world also acts according to dharmabhutajnana of 
Isvara. Therefore this definition of sarira is applicable in 
the world which is cetana-acetanatmaka. This definition 
states the relation of controller and controlled or the body 
and the self (niyftmya-niyfimakabhava). 


1. cetandcetaruiyortwihffam tam prati sariratvam I svecchaya 
niyacchatd bhagaoaiA oyapyatv&vi6e$&t. idameva bkautikasya 
£art rosy dpi 6a firatem ityekasya lak$anatay& upapadanat I 

Nyaya-aiddh&njana , p. 100. 

2. tatraivarh lak$anatrayani§karsah I yasya eetanasya yadavastham 
dravyarh ydvatsatiamasambandhAn&rham svasakye niyantavya- 
avabkavarh, tadavastkam tasya Sarlram ityekam laksanam\ 

Nybya-siddhafijana, p. 100. 
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The second definition is, ‘A substance which supported 

with its attributes by a cetana is the sarira of that cetana’ 1 . 

This second definition of sarira shows the relation of 
adhara-adheya-bhava, that exists between sarira and sarlri. 
The adhara-adheya-bhava relation exists between two things. 
In the example “bhutalam ghatavat”, bhutalam is adhara 
(container) and ghata is adheya (contained). Here ghata the 
pot, depends on bhutala. It may be illustrated with another 
example also, namely “rCLpavan ghatah”. In this example, 
rupa is adheya and ghata is Sdh&ra, because rUpa (colour) 
depends on ghata (the pot) for its existence. In the above 
two examples, the relation that exists between them is 
a d ha ra-adheya-bha va. 

This relation can be seen in our bodies also. The 
existence of our body depends on the cetana who resides 
inside. So our body is adheya and cetana is adhara. This 
relation exists between them until the body exists. 

In the same way, the entire world is the body of isvara; 
because the cetana-acetana-dtmaka prapahca depends on 
Isvara for its existence. So the prapahca is adheya and the 
Isvara is adhara. The prapahca is aprthaksiddha (inseparable 
attribute) of Isvara. Therefore, prapahca is the sarira of the 

Lord. 

The third definition of sarira is, ‘that substance which 
is always a sesa, with its attributes to cetana is the sarira 
of that cetana 2 '. According to this definition, the substance 


1. yasya cetanasya yadavastham dravyam yavatsattarh dh&ryam 
tadavastham tasya §ariramiti dvitlyam lak$anam I 

Ny&ya-siddh&r\jana, p. 102. 

2. tathd yasya cetanasya yadavastham dravyam ydvatsattam 
aSesatanarham tadavaiyam tasya sariram iti trtiyam laksanam I 

Ny&ya-siddh&iljana, p. 102. 
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which is sesa (which is used for the satisfaction of others) 
is sarira. Then what is this Sesatva? Ramanuja defines 
sesatva like this 1 : The object which exists for the fulfilment 
of others’ purposes is da's. Seiji is the person who uses these 
objects.. They do nM eorist for their own sake. Our body 
exists for the fu lfilm e nt of the purposes of the cetana. They 
exist for the sake of cetana. This is Sesatva of sarira. This 
sesatva cannot be oMH era ted from it. Our body is aprthak- 
siddha (inseparable) from the cetana. Therefore, the third 
definition of sarira dWV is askable to our body. 

■>« » •/. * " y ; . 

This definition yu&gbo be applied to the world of cit 
and acit which exists^ for fulfilment of God’s purposes. 
They do not exist for flbsir own sake. Therefore, the entire 
universe, according the sarira of the 

God. Desika says, way, Ramanuja 

clearly has stated' HuS^ dUh^^^Nbr’-larira. For the easy 
understanding of crttftN^y MmSHK jjftsfrth definition may 
also be given three definitions. 

This definition is also, .a ccenta^ <«^liinftnui a. The fourth 
definition is A substance whsdOpgipn, inseparable property 
with its attributes to cetana, ia ve Sarira of that cetana 2 3 ’. 
Here ‘aprthaksiddhatva’ means®, ‘inseparability’. That is 
contin uan ce of attributes until their substratum continues 
to exist. Adheyatva, vidheyatva and sesatva are also the 
different parts of aprthaksiddhi. On the whole, this definition 
means that £arira is that substance which cannot exist 
without the cetana. Sarira is the adheya (container) vidheya 


1. paragat&ti&ayddh&necehayd upadeyatvameva yasya suarupam sa 

&e$ah pamh fejfl Vedarta-sangraha , p. 167 

Rahasy&traya-s&ra , Chp. 3. 

2. yasya cetanasya yadavastham apfihaksiddhavi§e§anam drauyam 

tat tasya kariram iti I Ny&ya-siddhanjana } p. 102. 

3. yduatsattam asambandhanarhatvam I Nydya-siddhUfiJana , p. 102. 
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(instrument) and sesa (existing for the fulfilment of others 
purposes) to the cetana 1 . 

He gives another 2 definition which is the quintessence 
of the previous four definitions, i.e. p excepting the Isvara 
and His dharma-bhuta-jnana, the remaining entire universe 
is called sarira. From this we can deduce that prakrti and 
all its transformations, kala, nityavibhuti and jlva are called 
sarira. 

THE DIVISIONS OF SAKlRA 

Thus defined, sarira is of two kinds. They are nitya- 
sarira and anitya-sarfra. Prakrti and its transformations, 
kala, jlva, divyamangala vigraha (sarira) of Paravasudeva 
and the bodies of eternals and liberated souls are called 
nitya-sarfra. Because they are the subhasraya of 
Paravasudeva. 

The Vi$nupur&na explains these bodies in details 3 . The 
anitya sarira is of two types. One is not formed of karma 
and another is made up of karma. The twenty-three tattvas 
beginning from mahat to prthvl, excluding Paravasudeva, 
Sarikarsana, Pradyumna, Aniruddha, the bodies of twelve 
murtis like Kesava, Madhava, etc., (they are called 
Vyuhantaramurtis ') the innumerable incarnations like Rdma 
and Krsna, are all impermanent bodies worn by the Lord 

1. tribhirupalakfitasyaiva cetan&pfthaksiddhaaya pravfttinimittatvat 

na kascidapai do$ahl Ny&ya-siddhUfijana , p. 103. 

2. t£uara tadjnana uyatinktam dravyam Sariramiti v(x tatastha 

lak$anam I Ny&ya-siddh&hjana , p. 103. 

3. samastah Saktayascaita nrpa yatra pmtigfhitdh I 
tadvi&uarQpavairilpyam rupamanyaddharermahat It 
samastasaktirup&ni tat karoti janeSvara I 
devatiryang manusyOkhydh ceifavanti svalllayd II 
&ubhMrayah sacittasya sarvagasyA calAtmanah I 

Visnupur&na, 6-7-70, 71, 76. 
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by His own will. In the same way, the bodies, taken now 
and then, by eternals and the liberated souls, on earth, are 
impermanent bodies. All these bodies are not formed of 
karma. 

The body made up of karma also is of two types. The 
former is formed by karma, and the sarikalpa (will) of cetana. 
To this group belongs the body of Saubhari. 

Saubhari was a great sage. He married fifty daughters 
of the emperor Mandhata. To eqjoy the pleasure of the body, 
he assumed fifty bodies at a time by his own will and hence 
those bodies are known as saflkalpakrta sarlras. The bodies 
of human beings and' animals, etc., belong to the group of 
kevala karmakrta bodies. 

Once again, we can divide the body into two groups. 
They are jangama and ajaiigama (movables and immovables). 
The piece of wood and stones also belong to the ajangama 
group of bodies. 

In Vi$nu-purana, immovables are divided into five groups 
i.e., vrksa (tree), gultna (busb^^afft (creeper), virut (spreading 
creeper), trna (grass). All ftieeejaroups are given five signs 

respectively. They are tamaa, fgnna, mah&moha, tamisra and 
andhat&misra. The piece <£wood and stone belong to virut 
type of immovable bodies, Pmnr says that the incident of 
Ahalya shows that even StpMS possess jlvfitman. Therefore 
grass, bush, stones etc* ’fMMMB the individual soul. In 
support of this he quotes firm the Ved&rtha-sangraha which 
clearly explains the almas pemtion There Rfimfinuja says 1 




1. ato devo, manu^yah, ysAfafe iO f—k poAfi, vrksah, lata, 
k&tfham, iilA, trnam, ghafah, pafah ityOdayah same prakrti- 
pratyayayogena abhidh&yakataya praaiddhah sabdah loke 
tattadvOcyataya pratlyanUUm ta t tat sa rfiBth&na-uastumukhena tad- 
abhim&ni’jiva-tadantary&mi-param&tma-paryantasyaiva udcakah. 



> * ^ ^ 


Vedartha-sahgraha p. 18. 
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that every word, formed by the combination of prakrti and 
pratyaya, such as deva, manu$yab, yakaah. rakjyasah, paksi 
etc., are the denotations of jlvStman and finally the 
Paramatman. 

Ra ma nuja in his commentary on Gita, points out that 
the jlva gets the lower bodieB because of his karma. This 
is clear in the BhJsya on the stan2a; “urdhvarh gacchanti 
sattvasthah I” (Gita, 14-18). Those who follow the righteous 
path go to the heaven. 

The jangama group of bodies is of four types. They are 
deva, manusya, tiryak and naraki. 

The asura, yaksa, raksasas belong to the different deva 
groups. Human beings who live in bhuloka belong to manusya 
group. They are bound by the rules of sastras. Even devas 
have to follow these sastras, because the sastras prescribe 
expiatory rites like sacrifice, penance and reception of 
Brahmavidy§ for them also. Animals, birds and serpents 
belong to tiryak group of jahgamas. 

The bodies of naraki is famous in hell, like raurava. 
Their bodies are the locus of miseries only. 

The jangama type of bodies once again can be divided 
into two groups. They are yonija and ayonija. Bodies of deva, 
manusya and tiryak belong to these types of bodies. Among 
devas the body of the four-faced Brahma and the body of 
Madhukaitabha which are born of nabhikamala and the will 
of almighty respectively and even the bodies of sages like 
Sanaka, Kardama, Narada, Pulasya, Atri etc., are ayonijas. 
Among human beings the bodies of Dhrstadyumna, Draupadi 
are ayonijas. Among tiryaks the bodies of Air&vata, Ucchai- 
sravas etc., are ayonijas. The yonija type of bodies among 
these three groups are well known. The bodies of n&rakins 
also is ayonija because those bodies are taken by jivas only 
to reap the results of their evil-deeds. 



108 


The Philosophy of Viiiftftdvaita 


The paficSgni-vidyS of Ch&ndogya Upanisad (5-9-1) 
metaphorically states that dyuloka, parjanya, prthvi, purusa 
and yosit are five fires in which the five oblations are offered, 
viz., sraddha, soma, vrsti, anna end retas. Here the fifth 
agni is yo$it. This jlva wears theittadF end is called purusa 
only after offering the fifth oblfttififo he., retas (vitality) in 
fifth agni viz., yosit. It is caU«4g|4feama fihuti. The rule 
of pancama ahuti applies only ff^She bodies which belong 
to yonija type of bodies. 


JIvS tman gets only th^^C|D)junction of akasa, vayu, 
dhuma, abhra (megha) and^gqQy vrihi (corns), before he 


gets into the body of the q 
soon from the above-mentiofl 
vrihi or corns. After coming; 
becomes slow. After the fifg 
detailed above and transfbn 
from Ayurveda and Yoga&m 

Sarira may also be cal 
bom), andaja (egg-bom), u| 
(sweat-bom). 

In vyasti srsti, the bodl 
of lAvara through jlva. Thiat 
Rfimfinuja in many places 1 .'] 

Desika says that everyn 
at all times without any 1 
becomes the body of jlva aqj 
remains until that particula 

SABiRA-SARlRI BHAVA EXEUH 


Jivfitman comes out very 

■Dgs before he enters the 

noin the vrihi, the process 

&on the development as 

oa therein, can be known 
fu. 

i K v 

mA into jarfiyuja (womb- 
ilseed-bom) and svedaja 

gtras are also the bodies 
Wtoen in the writings of 

■ fa nes the body of fsvara 
f (directly). But the acit 
p his karma. This body 
La'lasts. 


According to Visist^dvfidfli philosophy, both cit and acit 


1. jivadv&rQ. paramatmani paryovasyanti l cidacitoh paramatma - 
iariratv&t I evameva hi fivdtmanafy svaAarirasambhandhah I 
evameva paramatmanah sarvafarfritvena sarua&abdqvacyatvam I 

Refer $rtbh&?ya on Stltras 2-1-8, 9. 
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are the bodies of Isvara. Brahman is the saririn or inner- 
self of all other entities, whether it is sentient or non-sentient 
entity. This idea is the fundamental special concept of 
Visistadvaita philosophy and is called “pradhfina-pratitantra” 
(distinguishing differentia) of this system. This concept of 
sarira-sarfri bhava is not an invention of RamSnuja. This 
concept is deduced from the infallible scriptures and the 
experiences of great sages and reason. There are two types 
of scriptures. One is bheda-sruti, which establishes the 
plurality of entities. Another is abheda-sruti, which estab¬ 
lishes simple unity. This apparent contradiction is not solved 
satisfactorily either by the school of Advaita or Dvaita. But 
Ramanuja solves this contradiction by making Brahman the 

saririn of all beings, and by this concept the school of 
Ramanuja binds all plurality into unity. 

In sadvidyfi, the Upanisadic passage ‘sadeva saumya 
idamagra asit ekameva advitiyam...’ {Chandogya Upanisad 
6-2-1) affirms in unmistakable terms that the universe is 
rooted in Brahman. Chandogya Upanisad (6-9, 10) expounds 
by means of various similies, the inner unity between 
Brahman and the jiva. The Antaryami Brahmana of the 
Brhadaranyakopanisad clearly establishes 1 the truth of sarira 
and sarin relation. These passages of the Upanisad are 
called ghataka (reconciliatory) srutis, as they reconcile the 
extremes of advaita and dvaita. Thus the truth of sarira- 
sariribhava is proved by scriptures. Ramanuja explains this 
Upanisadic philosophy in detail in many places 2 . 

1. yasyapah sariram , 5-7-8; yasydkdSah sariram , 5-7-16; yasyapranak 
Sariram , 5-7-20; yasyaprthivi Sarlram, 5-7-7; yasya tamah sariram , 
5-7-17; yasya dtma Sariram, 5-7-30, 

yasyavyaktarh Sariram Subalopani$ad 7. 

2. sarvarh cetan&cetanam prati brahmanah atmatvena sarvarh 

sacetanam tasya Sariram bhavati I Sribha^ya 1-1-13. 
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The jlva and the remaining world do not become the 
body of the Paramitman, due to kanna,,as the body is in 
the case of the jlvatman. The world Jfl.,inherently the body 
of Isvara. The body of the jlva chaipM Jinan birth to birth. 
At the time of liberation the relatjfgpjDctween jlva and the 
body is completely severed. But world is not related to 
Brahman, like this. The universal y|f|k inseparably related to 
Brahman. It cannot exist dt a ny Gip&rt from it. 


Though the universe is rett&Vto Brahman in the above 
explained way, each substance^Al)#* it’s distinctive nature. 
Though the universe is the beMpl^the Brahman, Brahman 
is not tainted with the ple4i8ibftS*'6r pain of jlva or the 
impurities of acetana. The experience of pleasure or pain is 


only on account of karma. Butfthfet&eramStman has no trace 


of karma what so ever. n 
evil. The defects of the 
etc., and dharmas, such 
the self. In the same way>|8 
the imperfections of the jiw 

This concept of body-a® 
Vedic passages definitely redj 
tory texts. Ramanuja condSj 
that the 4 sarira sarin bhfffl 
doctrines like those of bln 
Further R&manuja says in|j 
sarira-sarlri bhfiva prove^jj 


evarii ca sati param&U 
jlvagata dharmah para | 
b&latva yuvatva sthavxr 


W in far removed from 
deafness, blindness 
jpgj^.etc., do not touch 

B t tainted with 

proved by the 
ntly contradic- 
tha-sarigraha, 
ciles Vedantic 
and bheda 2 . 
bis relation of 
l^tenfiss of the name 

i 

jj fauya Aartratayci anvayat 
rjpfAdnHi yathd sarlragata 
OtnH& l jToam na spr&anti \ 
Srlbh&^ya , p. 245. 


2. sarva Aarlrataya sarvaprak&roMbrahmaiva avasthitamiti abhedas- 
samarthitah I ekameva brahma nanabhuta cit-acit-vastu prakararh 
n&ndtvena avasthitamiti bheda bhedau I Ved&rta-sangraha, p. 90. 
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of BrahmavidyS as sSrirakamlmfiriisa. (Enquiry in to the 
inner-self 1 ). 

Desika explained the concept of sarira all-comprehen- 
sively and it holds good for any kind of sarira. The substance 
which is supported, sustained and used by a cetana for his 
satisfaction only, is called sarira. This concept baaed on 
the scriptural passages and experience. To establish this 
spiritual relationship VedUnta Desika explained the concept 
of sarira according to NaiySyika school and examined it. 

CONCLUSION OF JADA-PARICCHEDA 

Vedanta Desika thus has explained the jada padfirthas 
in a vital way. The proper understanding of the world also 
leads the individual self to liberation. The Upanisad declared 
“yathatathyato arthan vyadadhat sdivatlbhyah sam&bhyah I” 
(Uhaopanisad , 8). One who understands the world as it is 
he gets freedom from bondage. 

Gautama brings out the essence of Upanisads in the 
“Nyayasutras” when he says “ duhkha janma pravrtti 
mithyajhanandm uttara uttara apaye tad-anantara-ap&yad 
apauargah I ( Nyaya-siddhdnjana, 1-1-2). That apavarga (libe¬ 
ration) follows when erroneous knowledge is destroyed. If 
the five causes of sorrow viz., pain (duhkha), birth (janma), 
effort (pravrtti), faults (dosa) and erroneous knowledge 
(ajnana or mithySjfifina) are destroyed 2 . 

The right knowledge expels the erroneous knowledge. 


1. atha euedam parambrahma adhikrtya pravfttam sdstram 

sdrirakamityabhiyuktair abhidhlyate\ Sribh&?ya, p. 246. 

2. Dr. Radhakrishnan sayB: “All the systems have for their ideal 
complete mental poise and freedom from the discords and 
uncertainties, sorrows and sufferings of life, a repose that ever is 
the same, which no doubt disturb and no rebirths break into”. 

Indian Philosophy 17, p. 26. 
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The elimination of erroneous knowledge puts an end to our 
desires. When desires are lost, the effect ceases, for there 
is no more desire to induce him. With the cessation of effort, 
the cycle of birth and death cornu to an end, for there is 
no adrsta which is caused by effort When the series of birth 
ends, there will be no more pain, because the self is separated 
for ever from the body which is the seat of all miseries. 
Thus according to the Nyaya-vaisesika school, liberation 
(moksa) is the complete cessation from pain. It is the goal 
of all human beings. 

In Vedanta sastra, also, the dear understanding of the 
prakrti and her transformations is very essential for a seeker 
for Brahman. Ramanuja says in his gadya 1 , that prakrti 
allures us, covers our intelligence and obstructs the 
realisations of the atman and Panunatman. Prakrti misleads 
us. She instigates us not to relish the bliss of Stmasaksatkara 
and Paramfitmasaksatkara . Due to her, jlva is in bondage. 
Therefore, jlva should become finse from prakrti to enjoy the 
bliss of liberation. This freedom from prakrti cannot be 
attained without the knowledge rf character and nature of 
prakrti. Therefore, Vedanta DefiKihes given the clear picture 
of the prakrti and her tranafiaftnitians in jada-pariccheda. 
Desika says, prakrti is the abode if-Lord’s lfla-vibhuti. During 
the time of pralaya, prakrti acts mi ft consort of Paramatman: 
and she is also the yoganidrtftfIfivara. He describes her 
figuratively that the eternal Jmgpir, the Lord, uses prakrti 
as a feather of a peacock to dHSlKflt this wonderful universe. 
In Vedanta, prakrti is called 4 ovidy&\ The Sruti says 
“ aj&mekam lohita^uklakj^nAm^iA^cetdMxUara, 4-5). 


1 . bhagavatsvarUpa tirodhanakarirh svaoi^aydydica bhogyabuddher 
jananlm dehendriyatvena bkogyatvena aukqmarilperui cavasthitam 
gunamaylm may dm I 


Gadyatraya of Rfimani^a, p. 244. 
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The entire prakrti is the body of the Lord, which 

esses different qualities, colours, such as lohita (red) 
i, sukla (white) sattva and krs^a (black) tamas. Therefore, 
understanding or the knowledge of the body of the 
iman (Visnu) is very essential. 



Chapter in 


JlVA 

GENERAL-INTRODUCTION 

Vedfinta-Desika, after dealing elaborately with prakrti 
and kfila, in the jada-pariccheda, now begins to deal with 
Atman which is the pivotal problem of all the philosophical 
systems in India. Ibe subject Atman, has been widely 
discussed in all systems of Indian Philosophy. 

In fact, all systems aim at AtmAvalokana. We are told 
to seek Paramatman through Atmavalokana. The final goal 
of Karmayoga, JMnayoga, Bhaktiyoga is to realize this 
reality i.e., atman. 

Then, what is this Atman? Visistadvaita psychology of 
jlva is founded on the authority of the Upanisads, sutras 
and the Gita and the fltminubhava or experience of the self. 
Therefore it should deflme the character and nature of the 
Atman and in doing ao, it should demonstrate the peculiar 
nature of the atman adopted in this system. 

In the philosophy of Viiu^Advaita the atman is not 
merely one of the prameyas, but the sole prameya (object 
known by the valid source of knowledge). The introductory 
stanza of this work state —“prameyamabhidadmahe”. There¬ 
fore, the discussion of Atman in this context is appropriate. 

DEFINITION OF ATMAN ACCORDING TO VI&STADVAITA 

Accordingly, Deaika at first defines atman (jivAtman). 
He says: “alpa-parim&natve sati jfiatrtvam\ §esatve sati 
jfUUrtvam, ityddi tallakfanam I” (Ny&ya-siddhUftjana, p. 113). 
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According to the system of Visistadvaita, the atman is 
atomic in size and also the substratum of knowledge by the 
relation of aprthaksiddhi. Isvara also possesses knowledge 
but he is not atomic in size. In the first definition, if the 
first piece or dala is not added, then it commits the fallacy 
of overlapping in Isvara. Because He also possesses jfiana 
and hence He is also a jnfita. Therefore Isvara becomes the 
substratum of jnflna. If the first part is added to the body 
of the definition then, the fallacy becomes warded off, because 
Isvara does not possesses alpa-parimana. He is Vibhu. If 
the second part, i.e., “jfifitrtva” is not added in the body of 
definition, then it commits the fallacy of overlapping in 
trasarenu (triad), because triad also possesses atomic size. 

Here in this definition the word ‘jnatrtva’ means the 
possession of knowledge which is intended to be in atman, 
by the relation of aprthaksiddhi (inseparability). Otherwise, 
it commits the fallacy of 'ativyfipti' in objects, like ghata 
(pot) pata (cloth), etc., because whenever an object is known, 
the known object becomes the jfifina-fisraya (locus of 
knowledge) by the peculiar relation, i.e., visayatva. Visayatfi 
exists in the known object. Therefore, to avoid this fallacy, 
jfifitrtva must be attributed to atman by the relation of 
aprthaksiddhi. 

The second definition states that the substance which 
possesses the sesatva-dharma (existing for the fulfilment of 
God’s purposes) and jfiatrtva-dharma by aprthaksiddhi is 
called fitman. 

As it is in the case of first definition, here also the 
first piece stands for eliminating ‘ativyfipti’ in Isvara, whereas 
the second piece of definition stands for the same (eliminating 
ativyfipti), in ghata (pot) and pata (piece of cloth). In Ghata 
and pata etc., there is iesatvadharma. Because they exist 
for the purpose of others. 
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After defining fltman in the above mentioned manner, 
Vedanta Desika, proceeds to distinguish the individual atman 
from the rest of objects 1 . He begins to examine the other 
systems regarding the nature of atman which according to 
him go against the Upanisadic philosophy. 

The great Yamunficfiiya propounds the distinguishing 
attributes of atman in his Siddhitraya in the following way: 
atman 2 is different from the deha, indriya, manas, prana, 
buddhi. Atman is svayamprakdsa-tattva and he requires no 
other instruments for his manifestation. 

He is eternal and all-pervasive. The jivatman is different 
from body to body. He is of the nature of ananda. Desika’s 
description of the self, differentiating it from body, sense, 
mind, etc., is in one way a commentary on the above sloka 
of Yamunacarya. At the outset, ficSrya Yamuna has stated 
that the atman is different from our body. So Desika also 
at first takes up this issue for a detailed discussion. 

ATMAN IS DIFFERENT FROM BODY 

According to the materialistp, Atman is not different 
from the body. Thar ajgumente can be summed up in the 
following way. Our body is an aggregate of several parts. 
Jnana or consciousness be attributed either to any of 

them or to each of them Hm part which possesses the 
caitanya or constiousneee may fat celled the ‘fitma-tattva’. 
T his is their first argument. Dwtiimi examines the above 
argument stating that it cannot be said that either a part 

1. The concept of atman is more easily explained by what it is not 
than by what it is and by a criticism of the negative definitions, 
the positive meaning may be reconstructed. 

Philosophy of ViM§(Odvaita, p. 276. 

2. dehendriya-manahpr&nadhibhyo'nyonanyas6dhanah I 
nityo vy&pl pratikgetram atma bhinnafy svatah sukhlW 

Siddhithraya, p. 17. 
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or the aggregate of parts is atman. It cannot be argued, 
that there are a number of ‘selves’ to guide the body. The 
experience says that our actions are done by our body in 
unity, not in diversity. If it is admitted that the aggregate 
of several parts is atman, then how to answer the above 
objection? Then the unity of purpose becomes impossible, 
because of the presence of a number of souls in a single 
body. Desika offers the same objections to dehatmavadin in 
his Tattvamukta-kalapa. “pratyekarh cetanatve bahuriha 
kalaho vitarago na jatah I” (2-1). Acarya Yamuna also offers 
the same objections: If caitanya is admitted in every atom 
of the body, then in a single body, the dehatmavadin has 
to accept innumerable souls. “ pratyekarh paramanu$u cai- 
tanyanupalabdheh tadabhyupagame ca eka §arlra eva 
anekasahasracetand.p&tiit\” (Siddhitraya , p. 21). 

In the same way, it cannot be accepted that any one 
of these avayavas of our physical body is the self, because 
the loss of anyone of the part of the body should mean the 
death. Even after the loss of any part of the body, we possess 
the pratyabhijna of the type “soTiam” (He I am). This 
experience would become impossible if a part of the body is 
identified with the soul. In our daily transactions, we 
experience, ‘my hand’ ‘my head’, ‘my legs’, ‘my eyes’, etc. 
These experiences imply difference between the T and the 
‘mine’. Desika in his Tattvamuktakalapa says “yo me 
hastadiuarsmetyavayava-niyam&d bh&ti bhinnassa ekah\” 
(2-1), that atman experienced in this way is one. 

To overcome this objection, the dehatmavadin gives the 
second explanation in which he says, that caitanya is not 
admitted either in each part of the body or in a single part 
of the body. Consciousness is accepted in the avayavi, which 
is different from the avayavas. 

Desika points out that it is ridiculous to state that 
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consciousness exists in avayavi. Because the CSrvSka himsell 
does not accept avayavi apart from avayavas. The Carvaka 
philosophers agree that the cluster of triads (trasarenu; 
transform themselves itito various objects of the universe. 
Therefore the avayavi never exists apart from the avayavas. 

Even taking for granted that the existence of avayavi 
cannot prove dehatmavftda, because the avayavi cannot be 
composed of the qualities different from those found in the 
parts only, the qualities found in the parts may be found 
in the whole. Therefore the objections raised before holds 
good here also. 

Dehatmav&din may tipe that there is no rule that 
the qualities found in the parts alone must be seen in the 
effect. The purvapaksin takes recourse to the ‘pitarapakavada’ 
of Naiyayika. 

The Vaisesikas are the followers of pilupSkavada. ‘PIlu’ 
means the atom. Paka 1 is the conjunction with the peculiar 
tejas, which changes the colour, smell, etc., of the thing. 
According to these thinkers, the p&ka begins in paramanus, 
(atoms). The change in colour is produced in parts through 
the action of fire. 

Opposed to this view soma other Naiyayikas hold the 
view that paka does not begin in parts. It is in ‘pitara’ 
avayavi. The black pot burnt in fire turns into red pot. This 
adventitous redness did not exist in parts before it turned 
into red. So it proves that the view that the qualities of the 
parts alone should be found in the whole, is not correct. 
Therefore, to admitthat the body as an avayavi possesses 
the consciousness is not wrong. 

1. rUpOdiparavftti phalakah tqas8aitiyogah\ Dinakari , p. 395. 

rupa rasa gandha spari&n&m n&iarh pratitu yeka jatiya eva agni 
sarhyogah k&ranam iti spar&a n&Aak&le rdpana&ah avasyakah iti 
GadOdhariya<aturda6a-lak$inl t Laksana 1 
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Desika states that the above argument is fallacious. 
The paka happens not only to avayavi but also to the 
component parts. In the same way, consciousness should 
also be present in the avayavas, because consciousness is 
found in the avayavi. Thus the previous objection remains 
unshakable. 

Desika points out to the famous saying of the Carvaka: 
“tebhyascaitanyaih kinvadibhyo madasaktivat”, i.e., ‘Caitanya 
arises in the body and disappears when the body disinte¬ 
grates’. Carvaka compares consciousness to the intoxicating 
quality which arises by the mixing up of the ingredients 
such as yeast etc., in the preparation of wine. These 
ingredients do not possess the quality of intoxication 
separately, is a pralapa (non-sensical talk). 

The Carvakas, in order to establish their theory, that 
the aggregate of avayavas produce the consciousness, take 
shelter behind this analogy and conclude that the intoxicating 
power in wine is produced by the ingredients of the component 
parts. 

Desika refutes this argument on the ground that the 
existence of a quality in the avayavi presupposes its existence 
in the component parts. So the defects pointed out in this 
view cannot be escaped. 

The principles that the quality which is non-existent 
in the component parts cannot be found in the avayavi, may 
be exemplified as follows. 

1. In a multi-coloured cloth different colours of its 
material cause, viz., tantu (thread) alone is found. Because 
the colour of the cloth and the thread cannot be different. 

2. Even in the mango the sweetness or sourness of its 
component parts alone is experienced and those tastes are 
not produced newly in the mango. 
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3. The smell of mango fruit is attractive when it is in 
good condition. When it gets foul-smell it is repellent. In 
both the cases the good smell or the bad smell which exists 
in its component parts become the causes. 

4. In the plantain-leaf the hard-touch or the soft-touch 
which is experienced, is due to only hardness or softness of 
its component parts. 

5. Lastly in a tree, smallness or largeness which is 
experienced is due to the size of its component parts viz., 
branches, stem etc. 

In all the above examples only the qualities which are 
existent in the parts alone are found in the whole. Therefore 
even in the example of C&rv&ka the qualities experienced 
in avayava alone are experienced in the avayavi and hence 
Cirvika has to admit consciousness in every ‘avayava’ of 
the body and thus ctfihlrtita the fallacy of §tma-anavastha 
in a body. 

Carvaka further argues that though the avayavi of the 
component parts (avayava) cannot be accepted as the atman, 
consciousness can be idtlfttitili ft ii product, resulting out 
of the five elementt^«bi* at*fcfi tuviiesa (an essential 
ingredient of this ABltfliesa which is the result 

of the five elements lug fce ‘Stman’. To this 

‘dhatuvisesa’ the iipanif ill as Naiyayikas 

attribute the speed fbr mind. NpW^Upa is no incompatibility 
in experience of pleasure and pain J^L the same time. So the 
peculiar dhatuvisesa inside the body is Stman. Desika points 
out that this position Is conceded by VedSntin in part, as 
according to this view Stman transcends the body. Such an 
Stman is bound to be eternal and blissful. 

Therefore atman is neither the product of five elements 
nor a mere dhatuvisesa. It is super-physical, eternal, atomic, 
blissful, self-luminous and the sarlra of Param&tman. 
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According to the strict followers of Veda, the 
^dehatmaikya-jnana’ can be expelled only by Sgama. Desika 
quotes here the authority of ScSrya Yamuna, according to 
whom, srotriyas desire to know fitman by agama 1 (scriptures). 

THE ATMAN IS DIFFERENT FROM THE 
EXTERNAL SENSE ORGANS 

There is another school of thought that identifies the 
self with the external sense organs. Their contention is that 
our external sense organs are &tman. Everyone experiences 
consciousness in the waking state, because then the senses 
are active. In deep sleep one cannot experience the 
caitanya because then senses are undergoing rest. Therefore 
the upalabdhi (perceptibility) and anupalabdhi (non¬ 
perceptibility) of consciousness depends upon the sense 
organs. The perceiver must be the knower. He is atman. 
Our senses perceive objects. Therefore it is better to identify 
atman with our senses. 

In addition to this, the experiences like “aham sakalah” 
(I am perfect) and “aham vikalah” (I am defective) with 
reference to good or bad conditions of sense organs, also 
prove that our senses are atman. Therefore, our senses alone 
are atman. 

Desika raises the same objections which were raised 
by him against the dehatmavada. The indriyatmavadin 
cannot rebut the objection viz., the maintenance of unity in 
the body is incompatible. As there are many senses, there 
are many atmans and there must be many opinions, as a 
result no action can take place. 

In siddhanta there is no such problem. Because the 
experiencer is one and the same. Further in indriyatmavada 


1 . anumanikimapi &imasiddhim aJkraddhadh&nah Srautimeua tam 
Srotriyah sangirante I Y&muna’s Atmasiddhi. 
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the atman who is of the form of cak$urindriya cannot hear. 
In the same way the atman who ia of the form of srotrendriya 
cannot see. Because one sense pannot perform the action of 
another sense. But in our body the same atman performs 
all actions. The atman hears, tastes and touches. The pot 
which is seen is touched by same person. This action is not 
possible in indriyatmavada. 

Another important incompatibility in indriyatmavada is 
this. Experience and recollection require the same substra¬ 
tum. One who experiences alone can remember. For example 
a particular thing or person seen by Chaitra may be 
remembered by Chaitra alone. Maitra cannot remember what 
is experienced by Chaitra. IndriyStmavadin cannot explain 
this principle, because he has to admit many souls as there 
are many indriyas. As a result the experience like T touch 
the pot that I had seen’ remains unexplained. 

The aggregate of senses also cannot be identified with 

the atman because we do not have such type of experience 
as “samudayo'ham” (I am the collection of indriyas). 

Further, everyone experiences tire dream. In the dream 
experiencer sees a tiger. However in the dream state the 
senses are taking rest. Hwa who' raw perceives the tiger in 
that state if not the Atman? Ibcnfore, atman is different 

from the senses. ' ' I: 

■; rM. 

The experiences like IfskjOTgtf 1 , “vikalo’ham” etc., are 

due to the false ideutijicstian of Atman with the senses or 
those experiences tell that 1 possess the good or bad body” 
respectively. Therefore the sense like caksus, srotra, etc., 
are not atman. 

Atman is different from manas and prana 

Now the mentalist argues that the mind is the atman. 
All our experiences would end in confusion if there was no 
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unifying factor like mind. So the mind itself is atman. 

The manas (mind) is known by Sruti. The same Sruti 
says: “rnanasd, hyeva pa&yati”. That the mind is the 
extraordinary cause of our experiences. Even from the 
inference the mind is known as an instrument, not as an 
agent. 

All our experiences are produced by either of our senses. 
Feeling happy is also an experience. The eyes and ears are 
incapable of conveying that experience. As a residue the 
mind must be the cause of that experience. Therefore mind 
is not an agent, but it is an extraordinary cause. 

An extraordinary cause viz., karana is always different 
from karta (agent). When the woodcutter cuts the wood by 
his axe the axe becomes an instrument to the wood-cutter. 
Here the wood-cutter and the instrument viz., axe are 
different. In the same way one has to admit the difference 
between the manas (karana) and the atman (karta). Further, 
according to the statement of purSna, the mind is produced 
by sattvika-aharikara 1 . Therefore, it is non-eternal. So it 
cannot become the atman. 

Now the pr&n&tmavadin argues that the activities of 
body, sense, and manas, depend on the five vital parts of 
prana. Death or birth is decided on the presence of prana. 
Therefore prana alone is atman. Desika refutes this view 
stating that the objections pointed out in dehStmavSda also 
apply to prfinatmavSda 2 . 

Non identity of atman with prfina is well established 
in Brhadaranyakopaniqad, 4-1-15 in a very interesting way. 


1. taijas&nlndriy&nyahurdevH vaikOrikQ data I ekada&am mana&c&tra 

dev6 vaik&riktemrtah I Visnupur&na, 1-2-46, 47. 

2. n&pi pr&nah tasy&pi dehokta yuktia&myAt I 

Nyaya-siddh&fijana, p. 116. 
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Balaki who was born in G&rgya-gotra having studied 
all the lores of Vedas and VedAfigas went to Kasi to meet 
Ajdtasatru who was a brahmavid. Bala In being defeated by 
Ajatasatru in brahmavidya requested Ajatasatru to impart 
spiritual knowledge to him (Balaki). Ajatasatru took Balaki 
to his palace and in his presence called the name of a person 
who was in sound sleep. He called him by four different 
names. But that person did not wake up. Then the king 
shook his body by his hand and aa a result that person 
woke up. The intention of the king Ajatasatru was this. The 
king knew that Bdlaki was definite that atman is different 
from body, sense and man as. He wanted to teach Balaki, 
that dtman is different from prAna and hence he woke up 
the sleeping person. Thus the Upanisad clearly demonstrates 
that Atman is different from prAna. 

ATMAN IS DIFFERENT FROM BUDDHI 

The Buddhists deny the existence of the self and describe 
buddhi as the self. 

We observed that deha, indriya, manas and prana cannot 
be identified with atman. But the Buddhists argue that 
buddhi can be accepted as atman. The existence of buddhi 
cannot be denied by pQiflepahjin and aiddhfitin. Inspite of 
admitting an extra entity like fttaiaai it is lAghava to admit 
buddhi as atman. This type of Mgbawa-nyflya is also accepted 
by the Mlmartisa school which 1 oap* that it is easier to 
accept adjectives than the substratum. Therefore buddhi 
alone is atman. 

Desika refutes this pttntXm. He flftyB, “n&pi dhih 
jfiatrdharmatayQ, na&vorutaytk ca sphumn&t sa evahamiti 
pratisandhananupapatteh P ffly&y& m siddhiiifj(ina, p.117), that 


1. dharmikalpan&to vararh dharmakalpanG, \ 

Ny&ya-siddh&njana, p. 116. 
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buddhi means knowledge, which is the dharma (adjectival 
nature) of atman. It can never be a dharmi (substantive). 
We always say 'I have got knowledge and I have lost 
knowledge’. This experience shows the non-etemality of the 
buddhi. So how can it become an eternal self? The self is 
eternal and is a substratum of consciousness. In addition to 
this, the recognitional experience ‘He I am’ must become an 
illusion, because there is no continuity of the self. This 
pratyabhijna experience cannot be sublated like other illusory 
knowledge. Therefore the recognition ‘He I am’ must be a 
valid one. This kind of pratyabhijna experience cannot be 
refuted by Buddhist. Inferential arguments like, “yat.sat tat 
ksanikarii yatha jaladharapatalah” whatever exists in mo¬ 
mentary just as a piece of cloud etc., are already refuted 1 . 

Even though we accept the illusory nature of recognition, 
it proves the eternality of the self, because pratyabhijna is 
produced by reminiscences, impressions (samskara) of the 
previous experience. Memory and recognition, etc., are 
possible only when we accept the samanadhikaranya of 
anubhava and saihskara. The locus of saihskara, memory 
and recognition must be the same one namely an eternal 
one. The Nyaya maxim says, “anubhavasarhskarasmara- 
nSn§m ekadhikaranyam”, that experience, disposition and 
memory arise in the same person. It means a person who 
experiences alone remembers. Nobody can remember anything 
on the basis of other’s experience. This maxim also establishes 
and proves the eternality of the self. If the self is non-eternal 
as it is held by Buddhists, then there is no scope for memory 
and recognition. 

Further, the Buddhists argue that anubhava, samskara 
and smarana need not necessarily be found in the same 
substratum. The example ‘karpase raktata yatha’ also proves 

1. Refer Tattvamukta-kalapa from 1-25 to 31. 
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this. Cotton seeds cured in a particular manner yield red 
coloured cotton. Here the sajhskfira and its result is found 
in different substratum. Therefore there is no necessity of 
admitting an eternal entity. Desika rebuts this argument 
‘tadapyasat’. The Buddhists example is not tenable and 
unfavourable to him alone. The curing process pervades 
every part of the seed and cured parts continue till the time 
of cotton turning into red. So the above example proves that 
saihskfira yields the results in one and the same locus. 

The other arguments of the Buddhists like jnanasanta- 
naikyavada, citta-vijnana- vada* and filaya-vijnana-vada 1 2 are 
not tenable because of the non-admittance of the eternal self. 

The contention of ‘santfinaikyavada’ is this. Buddhists, 
to overcome the arguments of reminiscent impressions, argue, 
that the consciousness is produced by way of cause and 
effect. Consciousness arises like a continuous flux. The former 
consciousness flows into the present consciousness with its 
v&san&s and causes memory, pleasure and pain. This 
argument is further strengthened by an analogy. With the 
connection of scented doth, the unscented cloth also gets 
fragrance 3 . In the same way the vftaanS or the samskara of 
previous vijnana flows into the succeeding vijAfina and hence 
there ia no incompatibility of sman^a or pratyabhijna, even 
though the eternal fitman is not admitted by Buddhists. 

But this santanaihyaafeda can be explained only when 
‘sfinvayavinflsa’ is admitted. When we say that something 
is destroyed, it means only the iliotnirtion of attributes and 

1. tat sy&ddhi citta uijninarh yawn UddikamuMkhet I 

Tattvaiuddhi, p . 288. 

2. tat syadBlaya vijH&nam yadbhavedaham&spadam I 

Tattvaiuddhi, p. 288. 

3. mrgamadavasan& vUsita vasana iva I 

Ny&ya-siddh&nta-nwkt&vali, p. 164. 
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not of the substratum. Though the state of seed is lost in 
the seed, when it grows as a tree, the substratum continues 
and it is true with the consciousness also. But Buddhists 
do not admit the permanency of the substratum. Because 
Buddhists are called ‘Niranvayavinasa-vadins’. 

Desika states that the philosophy of yogacara does not 
stand to reason. The philosophers of that school accept that 
consciousness itself is the self 1 . It is grasped as though 
differentiated into jfiana, jfieya and jfiatS. In fact this is not 
so. Buddhist philosophy admits the series of consciousness 
as the self. It does not attribute etemality to it. As a result 
of this there should be unconnected consciousness, and 
therefore buddhist cannot explain memory and recognition. 
Desika, therefore says that the atman is different from the 
body, the sense organs, the mind, the vital airs, and 
consciousness, though it uses all these as its instruments. 

JNANA-SVARUPATVA AND JNANA-GUNAKATVA OF ATMAN 

After examining ksanika-vijnanatmavadin, Desika 
examines the school of nitya-vijnanatmavadin. He calls the 
latter school ‘Bauddha-gandhi-vedantin 2 The objections 
pointed out in Buddhist school themselves will disprove the 
arguments of nitya-vijnSnatmavadin. 

According to the school of Advaita, the selfhood is 
attributed to pure consciousness or anubhuti. These philo- 
sophers hold the view 1 that anubhuti, the undifferentiated 

1. avibhago’pi buddhy&tma viparyasitadarHarniLh l 
grahyagrahaka sarhvitti bhedavdniva dr&yate II 

Ny&ya-siddh&njana t p. 118. 

2. etena bauddhagandhi veddntinamapi siddhanto’pakrdntah I 

Nyaya-siddh&njana , p. 119. 

3. paramarthato nirasta samasta-bhedavikalpa-nirvisesa-cinmatrai - 

karasa-kutastha-nitya-sarhvideva-bhrdntya-jfidtrjneya-jfiana-rupa- 
vividha-vicitra-bhed&t-vivartate I Sribha&a> P- 47. 
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knowledge, is self-luminous and inexplicable. Therefore, the 
advaita thinkers are of the view that the entire universe is 
superimposed on Brahman or Atman, which is undifferenti¬ 
ated knowledge. This Brahman is without a second. 
Advaitavadin further argues that the jiifitrtva may be 
attributed to antahkarana by illusion and the same is 
superimposed on Atman. Advaitin argues further that the 
incompatibility of jfiatrtva may be avoided by the explanations 
of cicchayapatti. 

Desika refutes all these positions. He now asks ‘can 
there be a knowledge without an object? Can mere knowledge 
become the self? Knowledge is possible only through the 
subject-object-relationship. Consciousness presupposes a 
knower of which it is an attribute. Knowledge is not identical 
with the knower, but it cannot be separated from the knower. 
Knowledge cannot be nirvisaya (objectless). Knowledge being 
a dharma and as a quality, cannot exist without a dharmin. 
We cannot deny either dharma or dharmin. The denial of 
the one amounts to the denial of the other also. 

We studied that pratyabhjjiB (recognition of the type 
He I am’) becomes impossible in Buddhist school, because 
it denies the eternal Atman. The —me defect may also be 
said to be true of advaitin. Wa-»a«tf» points out this defect, 
in Sribh&$ya. On the ground of compatibility of pratyabhijna, 
one has to admit the jfifitrtva to fte Atman 1 . This jnatrtva 
of Atman is natural and not apmuposed. Superimposition 
is “tadabhavauati tefprotflnitaii JUtmam 1” ( Tarkasaiigraha, 
p. 34) attributing the dhanna of one object to another object. 
Attributing the snakehood to a rope is a familiar example, 
given in this context. JMtrtva is an extraordinary character 


1 . anubhuter&tmatv&bhyupagame tasyah nityatve’pi prati- 
sandh&n&bh&vah tadavasthah pratiaandh&nam hi purvaparakdla- 
sthQyinamanu bhoktaramupasthapayati. Sribha§ya , 1 -1 -1. 
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of Stman. It is not found anywhere else. So to say that 
jnatrtva is superimposed in Stman is not a valid argument. 
Jnatrtva is real in atman. 

AdvaitavSdin further argues that the jnanrtva, though 
not found anywhere in reality, may be ascribed to an¬ 
tahkarana by illusion, and the same is superimposed on 
atman. 

This argument of the advaitin leads him to infinite 
regress, because the advaitin does not admit jnatrtva 
anywhere in reality. The illusion of jnatrtva ascribed to 
antahkarana, causes the jflatrtva-jniina in the self, which is 
erroneous. So the fallacy of infinite regress occurs. If the 
infinite regress is not a defect as in the case of *bijavrksa f 
then, the same thing can be applied in the case of avidya 
also. There to avoid the fallacy of infinite regress, the advaitin 
has attributed the anlditva (beginninglessness) to avidya. 

Further, if this fallacy is not a demerit, then it is 
useless to hold the view, as the advaita system does, that 
the substratum of the superimposition is real. So if infinite 
regress is not admitted to be demerit, then it harms the 
theory of beginningless illusion and the theory of real 
substratum. Finally this argument leads the advaitin to the 
fold of sunyavada. 

Now the advaitin tries to explain the above jnatrtva- 
bhranti in different ways, following the thought of the S&hkya 
school. According to the S&hkya theory, kartrtva belongs to 
antahkarana and cetanatva belongs to the self. When both 
of them unite, jnatrtva is possible. Owing to the shadow of 
cit on antahkarana, caitanya is superimposed there It is 
calW cicchfiya patti. The familiar analogy given here is the 
reflection of the face in the mirror. On the basis of this 
analogy, the advaitin holds the theory of superimposition of 
jnatrtva in antahkarana. 
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But this analogy is not appropriate. In this example 
the face and the minor are real, and visible objects, whereas 
the Stman and the antahkarana are formless. So there is 
no question of any reflection. Further, the substratum of 
the superimposition in advaita school is real. So antahkarana 
becomes real, and caitanya unreal. 

Now the advaitin tries to explain the jnStrtva-bhranti 
with the help of another analogy, i.e., 'red hot iron ball!' 
The iron becomes hot and turns into red when it gets the 
contact with fire. Here the heat of the fire is superimposed 
in the iron, due to its contact with it. In the same way, the 
jnatrtva-bhranti in the inert antahkarana, is due to its 
contact with cit (citsamparka). 

To follow this analogy is to accept the jnatrtva in cit. 
In this analogy the real hot material is responsible for the 
illusion of heat in the iron ball. In the same way to produce 
the jnatrtva-bhranti in antahkarapa there must be real 
jMtrtva in ‘cit’. If advaita does not admit jnAtrtva in both 
antahkarana and cit, to explain superimposition of jnitrtva 
becomes impossible. 

Further the advaitin tries to explain the same with the 
analogy of palm and the rays of tbm son. If we stretch our 
palm before the rays of the sun, it appears, as if our palm 
is the locus of those rays. Our palm sets like an abhivyanjaka. 
In the same way, the antahkarana acts like an abhivyanjaka 
and thus appears to manifest < aitimya in it. 

This argument is also untenable,' because knowledge is 
self-luminous. So it needs not the ootside illuminator. Hence 
the illumination (abhivyafijakatva) of knowledge by the inert 
antahkarana is ridiculous. Here Desika quotes YSmunamuni 1 : 


1. i&nt&ngam ivadityam ahafik&ro jad&tmakah I 

svayarh jyotisam AtmAnarh vyanakHit rut yuktimat II 

Siddhitraya , p. 94. 
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who says that the aharikfira which is inert, cannot illuminate 
the atman just like the coal which cannot illuminate the 
sun. Further, he concludes that vyafijya-vyafijaka-bhi&va* is 
untenable because of many contradictions. If the knowledge 
is illuminated by antahkarana then atman becomes non- 
experiencer like pot. Therefore Desika says, the atman alone 
is the locus of jnatrtva and ahamartha. He also gives several 
reasons in support of admitting atman as the real meaning 
of aham-pratyaya. 

1. Atman is the self-luminous pratyak principle. 

2. The experiences like ‘I am a jnata’ ( I am the knower) 
etc., proves that ‘ahariitva’ and ‘jMtrtva’ are in the same 
locus. 

3. The yearning for liberation is possible only if 
‘ahamartha’ continues for all time. 

4. The scriptures say that the liberated 2 souls, the 
supreme 3 and mumuksus^ are having the experience of 
ahamartha. 

5. A person in the morning after a deep sleep says 
‘sukhamahamasYapsam* (I had sound sleep). If antahkarana 
is the ahamartha, then this experience would have been 
impossible. 

6. The experience ‘mfirti najhasisam’ (I did not know 
myself) does not deny the jnata. It only shows that during 

1. vyanktr-vyahgyatvamanyonyam na ca sy&t protikulyatah I 
vyangyatve’nanubhatitvam Atmarii sy&dyatha. ghafe\ 

Ny&yasiddh&njana , p. 121. 

2. ahamannamahamannamahamannam I 
o-hamannadx^hamannoxio'hamannAdah \ Taittirlya Upanisad. 

3. iiantahamimastisrodevata anena jiuendtmandnupravi&ya I 

Chandogya Upanisad , 6-3-2. 

4. tvarn va ahamasmi bhagavo devati ahamasmi vai tvamasil 
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the deep sleep he could not recognize his manusyatva, 
brahmatva, etc. 

7. Generally after sleep people continue their work 
which was left by them. It proves the continuity of ahamartha. 

Desika summarizes all these arguments in a stanza 
and says 1 , for the above explained reason, atma is different 
from ahank&ra and it is eternal. 

JNATRTVA OF ATMAN 

Jnatrtva is the natural character of atman. it is not 
an adventitious one. This is pointed out by sutrakara in the 
sutra jfiota eva’ 2 3 . 

To Ramanuja, the soul is a knowing subject and unique 
experiencer. He discusses this in his commentary on the 
same VedAnta sutra 'jfiota eva' (2-3-19) He raises the question 
of the 'soul’s essential nature. At first he criticises the view 
of SSfikya philosophers* who admit that the essential nature 
of fitman is mere intel lig en ce . In the same way he repudiates 
the view of Vaigesika* tint the knowledge is only an 
adventious quality of Hawn Finally Ramanuja establishes 
the view, that the selfianaasnti filly aknower and he supports 
his view by reference to scriptural texts'*. 


1. pmtyakvadupalambhgfr\mam» mkhqm bh&viti moksecchaya 
muktabrahma mumukfaaeda-ooauA tuptohamityukthitah I 
m&m najfiasisanutyapi maaq mm tfyqfB6namatra$rayat 
svdpa p nicy amjak rty fl imernan topyOtmiihamarthasthirah. II 

Nytkya-niddhAfijana> p. 112. 

2. vijfUU&ramare kena vyBnfyOt jin/UyevSyam puru$ah I 

Brhad&ranyaka, 2-4-14. 
e$a hi drasta srayfd brota ghr&ta rasayita manta boddha karta 
vijh&n&tm& puru$ah I Pra&nopanisad , 4-9. 

3. Refer Ch&ndogya, VIII-12-4 and 5; Brhadaranyaka, V-I3-7; 
Prasna, V-9, VI-5. 
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yo vijnane tisthan I 

Brhadaranyka, Kdnvapatha, Antary&mi Brahmana, 6-7. 

vijndnam yojficifh tcuiute I kdTTTi&tii tcmutepicci I 

Taittirlya Anandavalli , 5. 

jnanasvarupamatyanta nirmalam paramarthatah I 

Vi$nupurana } 1-2-6 

Knowledge like c aharh janSmi' (I know) also establishes 
the jnatrtva in atman. But this experience cannot be an 
erroneous one. Because superimposition of certain dharma 
in a thing requires the presence of the superimposed dharma 
somewhere in reality. To mistake a shell for the silver, one 
must have seen the silver somewhere. Otherwise he cannot 
have the rajata-bhranti of the form ‘idarfi rajatam\ In the 
same way to superimpose jnatrtva in some place one should 
have experienced the real presence of jnatrtva somewhere. 
Except in atman no where jnatrtva is experienced. Therefore 
jnatrtva is a natural dharma of atman. 

Knowledge or jfi§na is the peculiar attribute of the jlva. 
This jnana is called dharma-bhuta-jnana or attributive 
knowledge. It is a self-luminous substance. 

Dharma-bhuta-jfiSna is conceived to be both dravya and 
guna (substance-attribute). Because it possesses contraction 
and expansion, it is dravya. It is guna because it is necessarily 
dependent on a dravya namely jlva and Isvara. 

According to Nyaya-vaisesika, knowledge is known by 
another knowledge namely anuvyavasaya. In this system of 
Ramanuja, though knowledge is knowable, it is so, by itself 
and not by anuvyavasaya because it is self-luminous. But 
it is not self-conscious. Though dharma-bhuta-jn§na is 
common to both jiva and Isvara, in the case of Isvara 
attributive consciousness is eternal and all-pervasive, (nitya 
and vibhu). In the case of the individual selves it is obscured. 
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Therefore in this system jfi&na is of two types, viz., 
dharmi-bhuta-jnana and dharma-bh{ita-jn5na. Dharmi- 
bhuta-jnana is the atman itself. Dharma-bhtita-jndna reveals 
all objects excepting itself. We can know the nature of other 
atman by our dharma-bhuta-jMna. This knowledge is 
common to all jivas and they know the world through this 
knowledge. It has contraction and expansion. While jlvatman 
is in bondage, it is in the state of contraction. At the time 
of liberation it expands. 

According to the will of paramapurusa, the self is 
endowed with agency. Jlvatman has to experience the results 
of his good and bad deeds. This position is clear in the 
Brahmas&tras “karta SSstr&rthavatvat I (2-3-33), parattu 
tatcchruteh I (2-3-40)” and their bhSsya. 

Sutrakara explains' m the above two sutras that the 
fitman has the responsibility as an agent. In Vedas several 
injunctions like pe rfor a ti ng y&ga’ are stated. The purusa 
can get the result of t K asS jSgas only when he is the agent 
of that action. Even thM^aa^Bcy. comes to him by the will 
of Paramatman. . v. • . - 

Isvara is the W general 1 cause of all, 

like time, space which OpO CSVapp nf all actions. Otherwise, 
it becomes inevitable to SUljjppIS jmilinlilj (vaisamyanair- 
ghrnya) to God. Sutrakkm. <|^S this in the sutra, 
“vaiSarhyanairghrnye na s^pcftg^fV tathd. hi dar&ayati I” 
(2-1-34), that in the matter of CHMtien of deva and manusya 
etc., the Lord is only the iWilM^II kflrana like water to 
seed. The important cause is 'thdSr karma. 


1. punyah punyena karmani bhavati p&pah papena karmana\ 

Brhad&ranyaka t 6 - 4-5 

nimitta m&tramev&sau sfjyan&m sorgo, karmani I 
pradhana kbranlbhOUi yato vai srjya Saktayah II 

Vi$nupur&na t 1-4-51. 
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If kartrtva is not admitted to the self, the vidhi nisedha 
sastras become futile 1 . Vedas say “antah pravi^tah sasta 
janan&m I” (Taittiriya Aranyaka, 3-11), “God controls the 
world being immanent in it”. Even this kartrtva comes to 
the atman from Paramatman. The svayamprakasatva (self- 
luminosity), nityatva (enternality), anekatva (plurality), 
anutva (atomic nature), niravayavatva (partlessness) etc., of 
jlvfltman cannot be denied. These characteristics are proved 
by the Sruti itself. 

THE SVAYAMPRAKASATVA OF ATMAN 

Desika says that the self-luminosity of atman is known 
by the Sruti: “atrayam puru?ah svayam jyotirbhavati.” The 
self is of the nature of consciousness. The external objects 
like jar, pot, etc., are known through consciousness. In atman, 
there are two types of consciousness. One is dharmi-bhuta- 
jnana (substantive knowledge) by which the atman knows 
himself. Second is the dharma-bhuta-jnana (attributive 
knowledge) by which everything other than itself is known. 
Even nityatva, nfinStva of atman are known by the attributive 
consciousness. The svarQpa-jnana shines independent of 
dharma-bhuta-jnana. The atman shines with qualifications 2 , 
i.e., ekatva, pratyaktva and anukulyatva. 

There are several apparent contradictions regarding the 
svayamprakasatva of atman. But they may be solved in the 
following way. If atman is svayamprakasa, then why the 
atman who is in the body of others is not known by direct 
perception? On the other hand atman in the body of others 
is inferred by the ‘cesta’ (action) of the body. But this 
objection is not tenable, because ‘svayamprakasatva’ of atman’ 
means that atman is so, for himself but not for other atman. 

1. jyotistomena svargah&mo yajeta I na kalanjam bhakqayet I nanftam 

vadet aharahassandhy&mupislta I 

2. ahamiti pratyaktvaikatva vi&iftatayH tu svaprak66at& sarvadi I 

Ny&ya-siddh&fijana, p. 124. 
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Further the philosophy of Viiistadvaita accepts anutva, 
sesatva, nityatva, niyamyatva etc., in atman. Because of the 
svayamprakSsatva of atman, none entertains the doubt 
regarding his ownself. On the same reason there should not 
have been doubt regarding the 'anutvSdi dharma’ of atman. 
But there are several doubts of the type, atman is anu or 
vibhu or sarira parimana? Whether atman is svatantra or 
paratantra? etc. Therefore atman is not svayamprakasa. 

This objection may be rebutted in the following way. 
To know the atma-svarupa, the atma-svarupa itself is a 
sufficient cause. It needs not the assistance of dharma-bhuta- 
jnfina. That is why atma-svarOpa is svayamprakasa. But in 
knowing the Stma-svarOpa with anutva, nityatva etc., the 
assistance of dharma-bhilta-jMna is essential. Because those 
dharmas are known by dharma-bhuta-jnana. For example 
when the size of a mango is perceived by eyes at the same 
time we don’t have the experience of its sweetness. Because 
sweetness is not grasped tyr visual organs. In the same way, 
though Stman is svayampraklia, his dharmas like anutva 
are not svayamprakasa. 

In the state of samSj9% for the practitioner of yoga, 
the Stma-svarilpa shines wjjh anukfilatva, anutva, nanatva. 
It is called atma-saksStkflii*, faj ftatrakfiras. The same is 
stated by Yamunacfirya. 

evamatmO, svatassidhpamtilgmmenanum&natah I 

yogabhy&sabhuva spajfdm pratyaksena prakasyate II 

Atmasiddhi, p. 222. 

Just like attributive knowledge, the substantive knowl¬ 
edge (dharmi-bhuta-jnana) also is self-luminous. But on the 
same ground it cannot be argued that this substantive 
consciousness should perceive things other than atman. 
Because the attributive knowledge, when it shines, it reveals 
objects other than itself, in addition to its own revelation. 
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The jivatman who is the substratum or dharmi knows 
the objects—jar, pot, sun, moon etc., through his attributive 
knowledge. Therefore, he is called pramata. JTva is called 
prameya because his svarupa is also known like any other 
things. The nature of dharmin, i.e., jiva is also of the form 
of jnana. Hence it is called pramana. Therefore Desika says: 

matr-meya-manarupo’yamatma, ( Ny&ya-siddh&fljana , p. 125.) 

In this context he quotes from Prajna-paritrana of 
Varadanarayana Bhattaraka 1 , who says that atman is 
pramata, prameya and pramfina. Therefore pramatrtva, 
prameyatva and pramanatva are in jlv&tman. The last two 
are in dharma-bhuta-jnana. In objects like ghata there is 
only prameyatva. 

JIVATMAN IS JNANASVAKUPA 

Here the purvapaksin questions the jnAnasvarupatva 
of atman. He says that the Srutis referred to in support of 
the view that jiva is jnanasvarupa, state that brahman is 
jhanasvarupa. In the scriptural statement “satyam 
jhanamanantam brahma V 9 (Taittiriya Upanisad, 2-l).the 
word ‘jnana 1 means Brahman, not jiva. The statement of 
Brhadaranyaka “sa yatha saindhavaghano udake prastah 
udaka mevanuliyeta na h&syodgrahanayaiva sy&t I” 

(Brhadaranyaka , 6-5-13) also means that the jivatman is 
the locus of consciousness, but not jnanasvarupatva. To make 
it clear the Sruti gives the example of the lump of salt 
which is thrown into water, and could not be seized again. 
But whenever one drinks the same water it tastes salt, even 
so, this great being, infinite, is only a mass of consciousness. 

No doubt, a statement in Anandavalli of Taittiriya , 


1. pramata ca prumeyaSca pramanarh ca bhavet puman I 
prama meya. ca dhireva meyd eva ghathdayah W 

Quoted in Nybya-siddh&njana , p. 125. 
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“ vijhanam yajham tanute I’ ’appears to hold the view that 
fitman is jiianasvarupa. But it is not the correct interpretation 
of the passage. Even as the word ‘Snanda’ is used to mean 
Brahman, the word ‘vijnana’ means that the jiva is only the 
locus of the jnana which is the preponderate quality in him. 
The sutrakara is also of the same opinion, “tadgunasaratvattu 
tadvyapadesah I” {Brahmasutra, 2-3-29). He says, because of 
the preponderance of knowledge jiva is understood to be 
jnana-svarupa. Therefore atman is not jfiana-svarupa. 

Desika says, though the jnanasvarupatva is not proved 
by the above quoted scriptural statements it is well 
established by the statement u esa hi drsta sprasta srotd 
gh.rQ.td rasayita manta boddhd karta vijnatma purusah I” 
(. PraSnopanisad , 4-9). 

In this statement, the word ‘boddha’ means atman in 
general. Next, six words, 'drafts., srota etc., state the special 
jfi&trtva of Stman. After describing the jfifitrtva in its special 
and general forms the Sruti once again says that atman is 
‘vijftfinatma’. To interpret this piece also, to mean 
jMnSsrayatva once again serves no purpose. Therefore, this 
word should mean the jfifin&svarapatva of atman. In the 
light of this passage of upanisad, we have to interpret the 
passage of Taittiriya Upanisad , and Brahmasutra. 

The self-luminosity of atman is proved only when 
jftanasvarilpatva is admitted to the self 1 . To prove svayam- 
pr akfi s tv a of atman, Srivisnucitta puts it in the form of 
inference. That inference is of the form namely that atman 
is self-luminous^, because it possesses jnanatva. Wherever 
there is jnanatva, there is svayam-prakasatva and this is 
evident in dharma-bhilta-jhana. 

1. citsvarupata hi suayam praka&atd I Sribh&sya 

2. atma svayamprak&Sah jhanatvat dharmabhuta jhanavat I 

Nyiya-siddhanjana, p. 126. 
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On the analogy of dharma-bhOta-jfiSna, it cannot be 
argued that the Stma-svarQpa-jfiana (the substantive con¬ 
sciousness) can illumine other things besides itself. Jfifinatva 
is common to both substantive and attributive consciousness. 
But the experience says, that the substantive knowledge 
illumines itself, where as the attributive knowledge illumines 
other things besides itself, just like a light and its luminosity. 
Though both the light and its luminosity possess the common 
characteristic of tejastva, both of them are different. Light 
is dharmi and the prabhH (luminosity) is dharma. Accordingly 
the function is also different. The light illumines itself, 
whereas luminosity illumines itself as well as other objects. 
Therefore, there is no paraprakasatva in the svarupa-jfiana 1 . 
Desika says there is concomitance between jfianatva and 
visayasrayavaisistya. That means jfiana invariably includes 
object and substratum of it. It is evident in dhanna-bhuta- 
jnana. But this is not admitted in the case of svarupa-jnana. 
In advaita, jfiana is said to be visayasraya-sunya. In 
visistadvaita, Stman is not nirvisesa, because it is qualified 2 
by real attributes, such as jfianatva, jfianadravyasrayatva, 
jfianadravyatva, nityatva, anutva, niyamayatva, adheyatva, 
sesatva and paratantratva. 

Atman is eternal 

The eternality of the self is affirmed in scriptures, as 
well as in the Git&. The sloka “ avindsi tu tadviddhi yena 
sarvamidam tatam I vinaSamavyayasy&sya na kaScit kartu - 
marhati II” (2-17), which explains the eternality of the dtman 
mentions two things. The whole of the universe and something 

1. svasyaiva bh&sako dlpah svd.tmano'nyasya ca prabh& I 
evam bhedo’sti samye’pi jnanayordharmadharminoh\ 

Nyaya-siddhafijana . p. 127. 

2. uisayasraya-vai£istya-nirhand?io-dharmabhutajiidne I 

dharmijn&nanasyapi vi&i$tatvat paramat&datirekah I 

Ny&ya-siddhafljana , p. 129. 
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else which is said to pervade it. The thing which pervades 
is also, here, said to be indestructible, while that which is 
pervaded is conceived to be destructible. Here destruction 
means not annihilation. It only means a marked change 
from condition to condition. As between the pervader and 
the pervaded, the pervaded is destructible. Because it 
undergoes mutation. The pervader is indestructible because 
it is incapable of undergoing mutation. 

Now the question is, is the whole universe really 
pervaded by the soul? And, if so, is that soul one or many? 
These questions are very important, the above sloka distinctly 
states that the whole universe is pervaded by the atman 

(soul). “cetanasamudayena acetanasamudayah tila taila daru 
vahnyadivat vyaptah ityarthah I” (Tatparya-candrika, p. 46). 
Here in this sloka two epithets are attributed to atman. 
They are avinasi and avyaya. They are used in singular 
number. Therefore the school of advaita thinks, that those 
two epithets imply, that what pervades the whole universe 
is only a single soul. Bht the epithet is in singular need 
not necessarily imply the single soul or indicate the unity 
of the pervading soul. 

In Sanskrit, there te the ttfle of what is called the 
j&tyekavacana. According to tins the whole of a collection of 
things of the same kind may be expressed by means of a 
singular noun for example ^pme^dh&iiyam, indriyam’ etc. 
Then the singular use of wads which denote the soul may 
imply plurality of souls. Therefore the stanza of Bhagavadgita 
affirms the eternality and plurality of atman. 

R&mdnuja commenting on this point of Gita says, the 
entire acetana-tattva is pervaded by fttmatattva. Nothing 
can destroy this atman because it is very subtle 1 . Ramanuja 

1. tadatmatattvamavinasiti viddhi \ yena Utmatattvena idamacetana- 
tattvam sarvarh tatarh vyaptam I vyapakatvena nirati&aya- 
suksmatvadAtmanafy tadvyatinkto na kascidapi padarthah 

vinasam praptumarhati I Gltabh&sya , p. 9 
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has based his bhfisya on the Sruti which establishes the 
etemality of Stman 1 . If the etemality of the self is not 
admitted, it leads to the incompatibility of akrtfibhyftgama 
and krtaprand£a. It means if the Stman is not eternal, then 
it should enjoy the result of the work which is not performed 
by him. In the same way he should not reap the fruit of 
the work which is performed by him. Therefore the Stman 
is immutable. 

Atman is anusvarupa 

On the basis of scriptures, R&mfinuja accepts that Stman 
is atomic 2 in nature. These scriptures say that the self is 
not all pervasive. If it was vibhu, then we should have 
experienced the atman in our entire body. We experience 
its presence only in our heart. The sSstras speak of ‘utkrSnti’ 3 
—going to svarga and coming back—of atman. If atman is 
vibhu, all these statements become invalid. 

Though in some scriptures 4 vibhutva appears to be 
admitted, they should be interpreted to mean that the nature 
or capacity of atman is such that it can penetrate into any 
object itself or through dharma-bhuta-jnana. The same 
explanation should be offered to the term ‘vySpF used by 
Yamunacarya in Atmasiddhi ‘nityo vyapl ’. Ramanuja com¬ 
ments upon this term, in the above explained manner®. 

1. na jayate mriyate v& vipa&cit I Ka(ha, 1-2-18 

nityo'nityanam I * 2 . 5 . 13 

avinaM ua’yamatma I 

2. e ? o’nuratmd cetasa veditavyah I Muntfaka, 3-1-9. 

aragramatro hyavaro drastah valfigrasatabhflgasya satadha 
kalpitasya cal bhago jlvassa vyfleyah... I Svemvatara, 5-8 9 

3. utkr&nti gatya gatlnam\ Srlbh&vya, 2-3-20. 

4. nityassarvagatah sthanustadvajjlvo nabhopi ca I 

yatha k$etnjHaSaktiss& uetfita nrpa sarvagi II Vifaupurirta. 

5. atisuksmatayH saruacetaruintahpraveia suabhUvah I 

Sribha§ya , 1-1-1. 
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In the aphorism “ utkrantigatyQgadn&m ” ( Brahmasutra , 
2-3-20) the sutrakara admits the atomic nature of jivatman. 
Utkranti is admitted in the Sruti 1 . The gati 2 and agati 3 
(going and coming back) are compatible only if anutva is 
admitted to jivatman. Though the Stman resides in the 
particular part of the body like the heart, it is capable of 
knowing the pleasure or pains in other parts of the body 
through the dharma-bhuta-jnSna. Saubhari, who was a yogi, 
took fifty bodies at a time by his yogic power through 
dharma-bhuta-jnana. This story supports the theory of the 
atomic nature of the atman. Dedika says that the sutrakara 
with all these ideas stated 

gunddva lokavat I Brahmasutra , 2-3-26. 

pradipavadadeia$tathd hi darsayati I 

Bramhasutra , 4-4-15. 

It cannot be admitted that the atman has the proportion 
of the body. Then how ia it that the atman, in the body of 
an elephant, can enter mto the body of an ant, without any 
loss to its parts? Defika says; therefore atman is atomic in 
nature. 

Atman is nirvikfira. So contraction or expansion in the 
nature of atman cannot Tie admitted while it transmigrates. 
Sutrakara refutes this idea (change in atman) in his aphorism 

u evam catmU kartsnyam I na ca paryayadappyavirodho 
vik&radibhyah P (Brahmasutra , 2-2-32, 33) for the same 
reasons. 

In this context Vedanta Desika tries to solve the 

1. tasya haitasya hfdayasyagram pradyotate tena pradyotenaisah 

dtm& niqkrdmati cakquqo va murdho va anyebhyo va sari- 
radekebhyah I Bfhaddranyaka, 6-4-2. 

2. ye vai kecasmaUok&t praydnti candramasameva te sarve gacchanti I 

Kausltakl Upanisad , 1-2. 

3. tasmdllokdt punarety&smai lokaya karmarie I Brhad&ranyaka , 6. 
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contradiction to the statements of Varadavisnumisra and 
Parasara. Varadavi§numisra appears to have accepted the 

contraction 1 and expansion in the the nature or svarupa of 
Stman. At the time of bondage, dharma-buta-jnSna also gets 
contraction and expansion. But at the time of liberation both 
attributive consciousness and substantive consciousness 
get all-pervasive nature. Therefore jlvasvarupa is also 
changeable. 

The work named MQ.nayathatmya-nirn.aya of 
Varadavisnumisra, interprets the statement of Atmasiddhi, 
namely ‘nityo vySpF in the same sense. But Desika states 
that this explanation, contradicts the sutras “pradipa- 
vadadesah tathahi darsayati” ( Brahmasutra, 4-4-15), 

" gunadvalokavat ” (Brah.masQ.tra, 2-3-26). 

In these sutras Badarayana admits the atomic nature 
of atman. Being atomic in nature, though atman, resides in 
a particular part of the body, he pervades the body through 
dharma-bhUta-jMna, just like lamp, which is in a particular 
place, reveals objects through its effulgence. Therefore, Desika 
says that those statements are vaibhavapara, (aupacarika) 
and not literal (metaphorical). 

Further, Desika resolves the apparent contradictions in 
the statements of R&mflnuja. Ramanuja in the commentary 
on the sloka u anadimatparam brahma na sattann&saducyate I 
sarvatah panipadarh tat sarvato’k$i&iromukham II” (13-12, 13) 

in his Gitabh&sya states: “brahma brhatvagunayogi 
Sariradarthantarabhutarh svatatfarirOdibhih pariccheda - 
rahitarh ksetrajhatattvamityarthah I sa canantyaya kalpate 


1. uaradavifnumiiraistu sariisaradaiayam suarupajrUinayob sankoc&t 
finuparimanam&tmasvarupam I. moksadasayarh tu 8uruagata.ni, 
sarvavy&pl, jHanan ca visttnuxtaya prakd6ate....koetrajnakhy& 
tathapare itil ityadina jivasyapi sahkoca-vikasayogitvamuktam 1 

Ny&ya-siddh&fijana , p. 133. 
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iti sruteh I (13-12) and “ dehtidi-paricchedarahitataya 
sarvagamityarthah" (13-13). 

That Stman is brhat, which gbts expansion. Neither he 
is body nor he is of the dimension Of the body. He is endless. 
He is imprisoned in this body dhe to his past karma. 

Further, Ramanuja says that Atman becomes ananta, 
when it is freed from its karma. Once again, commenting 
on loke sarvamavrtya ti$thati (Gita 18-13), he says that 
atma-tattva being unlimited by body etc., is all-pervasive. 

The same interpretation is given in the commentary on 
“acaram carameva ca” «3tto, 13-15). There he says the 
Atman, by nature is immovable, but while he is in embodied 
state he moves. In some other places also Ram&nuja says: 
u anavacchinnam jn&naikdk&ram *. 

All the above explanations confirm that RAmanuja 
admitted the all-pervaaive nature to the jlvAtman. Desika 
however points out that all those statements establish the 
same all-pervasiveness of the dharma-bhuta-jnana, after 
liberation. In Ved&nta$6ra l and Bhasya 2 , Ramanuja 
comments on the same line, while interpreting “sacanantyaya 
kalpate". 

In Vedanta-dipa Rflm&nuja clearly states that atman 
is of atomic nature. He confirms, that sutrakara admitted, 
atomic nature to Atman: “pratyag&tmano'nutvameva svarupa- 
miti sutrak&ra-matam” (p. 128 ). 

Therefore, VedAnta Desika concludes that the sutrakara 


1. ekadeSasthitasyApi svaprabhArupa jhAnavyAptyA sarvanubhava- 

ssidhyat I Ved&ntas&ra, p. 53B. 

2. yatha pradlpasya ekasmin de&e uartamdnasya suaprabhaya 
debantarAvehah tathA Atmanah api ekadeSasthitasyaiva 
svaprabharupena caitanyena sarvaiarirtive&o n&nupapannah I 

SribhAqya , p. 882. 
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and bhasyakara are of the firm conviction, that the fitman 
is of atomic nature: “atab sada anureva jlvah iti 
sutrabhSsyakaradinarii siddhfintah I” (Ny&ya-siddhafijana, 
p. 134). 

PLURALITY OF ATMAN 

In Visistadvaita, the plurality of atman is admitted. 
Each body possesses a different self, excepting the body of 
Saubhari. 

This truth is also known by our experience. The 
pleasures, pains, memory and recognitions are different from 
one man to another. 

If there was only one self in all bodies, then every body 
should have experienced the pleasure or pain of somebody 
else. If one person becomes blind everyone should become 
blind. Everyone should die if one person is dead. If one 
person is liberated, then all persons should become free from 
saihsara. All these logical arguments confirm the plurality 
of the self. Nyaya philosophers 1 as well as Sfixikya 2 thinkers 

have realized this truth and accordingly have admitted the 

plurality of the self in their respective systems. 

Desika further explains the significance of the various 
scriptural statements preaching unity of the self. There are 
many passages in the scriptures, stating the oneness of the 
self 3 . In all these statements ‘prakaraikya’ (unity of the 


1. n&natmano vyavasthatah \ Gautama-nyayasutra. 

2. jananamaranakaranan&m pratiniyamAdayugapat-pravfttesca I 
purusabahutvam siddham traigunya viparyayaccaiva \ 

Sarikhyakarikd, 18. 

3. yadanyo'sti parah ko'pi mattah parthiuasattama I 
tadaiso’hamaham cantyo vaktumevamapisyate I 
tasyatmaparadehesu sato’pyekamayam hi yat I 

Quoted in Nyhya-siddh&hjana bh&$ya, p. 135. 
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attribute) is intended. Every self is invariably qualified by 
anutva, sesatva, jnanananda-evqrfipatva, nanatva, etc. All 
different selves possess this similarity of attributes. Therefore 
they are said to belong to the one category. Desika says 
assertion of oneness is possible under five circumstances: 
“avirodhantarahgatva jatibhog&dyabhedatah I ekokti- 
raprthaksiddhe deSakalada&adibhih I ( Nyaya-siddhannjana , 
p. 135). 

1. Avirodha: When two warring groups give up their 
differences in their opinion and unite, in that sense the 
statement ‘they are one’ is possible. 

2. Antararigatva: If two people have mutual trust and 
confidence, then they possess ‘antarangatva*. In this sense, 
the term ‘aikya’ (unity) is used. In Ramayana when Sri 
Rama and Sugriva become friends the r§i says, “rama- 
sugrivayoraikyarh devyeqam samaj&yata I” (5-35-52), that they 
were united. Here the. ; bodify unity is not intended. It only 
means the unity of their-ideas and unity of their heart. 

3. Jati\ If two things belong to the same j3ti, then also 

the vyavahara of ‘aikya’ia possible. Example: “eko vrihih”. 
Though there is a heap of paddy the usage is one ‘vrihih’ 
(paddy). . _ . 

4. Bhogabheda: When 1 two pfedple have the same bhoga 

(enjoyment), it is called 'Uugefltye* (unity of experience). 
Example: " brahmavid brahfhaiott bhavati”. ( Mundaka, 3-5-9). 
The Vedic passage says one who knows the Brahman becomes 
Brahman itself. Here the sameness of bhoga is intended. 

5. Ekokti: Expression of unity is found, when two things 
are having an inseparable relationship at all times in all 
places and in all stages. 

This equality of attributes is admitted in the philosophy 

of RSmanuja. Though there is difference in blossoming of 
dharma-bhuta-jnana, of the selves in Barhsara, in the state 



The Philosophy of Visistfidvaita 


147 


of liberation, there is equality in the all pervasive nature 
of attributive consciousness (dharma-bhuta-jn&na). Due to 
the karma of the atman, the difference is seen in their jnana 
and ananda during the saihsSra. Desika says 1 all these 
selves regain their svarupa and svabhava in the state of 
liberation. 

If the plurality of the self is accepted, in this system, 
then what is the fate of the statements which negate the 
difference and which declare unity between jlva and 
Paramatman, in clear terms? 

Desika rebuts the above argument as follows. Those 
statements which negate the difference namely l neha nanasti 
kirn ca no! only do so regarding the sariradharma, such as 
devatva, manusyatva 2 , etc. Therefore the plurality of selves 
cannot be denied. If it is -denied, then the liberation of the 
individual soul cannot be explained satisfactorily. The advaita 
system cannot satisfactorily explain the difference between 
the state of saiftsara and liberation, because in their system 
the liberation or moksa is the ‘paramarthika-avidyabhava* 
(negation of avidya). This amounts to saying that 
‘paramarthika-avidya-sadbhava’ (presence of the avidya) is 
samsara. According to the system of advaita, avidya is not 
real. Therefore there is also ‘pfiramarthika avidySbhavah* 
(negation of the avidya), in the state of bondage, which is 
the characteristic of the state of moksa, in that system. 
Therefore, no difference is found in between these two states. 


1. samyarh ca sarvajlvan&m svarupatah muktyavasthayam gunato’pi 

ceti sruti-smptyAdisiddham I Ny&ya-siddh&njana, p. 135. 

nirafijanah paramarh samyamupaiti I Mundaka , 3-1-3. 

mama sadharmyamagatah I Bhagavadgltd , 14-2. 

2. caturvidho'pi bhedo’yam mithyajnananihandhanah I 
deuadibhede’padhuaste nastyevdvarano hi sah I 

Nyaya-siddh&njana*bh&$ya, p. 136. 
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The statements like ‘suko rnuktah.’, * v&madevo nzuktah’ etc., 
support the theory of plurality. 

The theory of BhSskara also fails to explain the fact 
of bondage and release. Their school admits, both unity and 
diversity by means of a real uniting adjunct. They do not 
separate jlva-svarupa from Brahman. Due to the contact of 
adjuncts like sarlra, antaljkarana and indriya, there is the 
vyavahSra of jlva. The difference between them is not real. 
Therefore the contact of adjunct to Brahman is called saihsSra 
and the separation from it is known as liberation. 

DeSika says, it is ridiculous to admit upadhi to Brahman, 
which is heyapratibhata, sarvqjiia and anadi. 

It is a fact of experience that the objects like jar, pot, 
etc. take with them the fikflsa within them, when they are 
moved from one place to the other. They leave the Skasa 
of the previous place then and there. This is same with 
adjuncts and Brahman. Therefore, the contact and release, 
which take place, amounts to bondage and liberation to 
Brahman in every moment Therefore, to explain bondage 
and liberation, even Bhflskara has to admit the plurality of 
selves. 

The system of Y&davaprakfisa, which admits 
‘sv&bhivikabhed&bheda’ between three entities of cit acit and 
fcvara, also fails to explain the fact of bondage and liberation. 
Desika attacks these systems in the light of the scriptures 
and gives a satisfactory solution. But according to 
Visist&dvaita, the destruction of karma is a positive factor. 
This avidyfi-nSsa results in achieving the rapture in the 

divine communion. In this state, the dharma-bhuta-jnana of 
jlva becomes vibhu 1 (all pervasive). 

1. tumAkam avidy&nivfitim&ma bh&v&ntaram bhavisyatyeva I tacca 
d.hlvike$avikiisddirtLpam I priyam&na-paramapurufa-parigrah&diSca I 

Ny&ya-siddh&fijana , p. 137. 
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All these extraordinary changes (like avidya-nSsa, 
achieving the rapture in the divine communion, dharma- 
bhuta-jMna becoming vibhu etc,) are not found in the state 
of sarhsfira. Therefore according to Visistadvaitin, the 
difference between moksa and sarhsara is not incompatible. 
Because there is sarlra-sariribh&va relation between the 
jivatman and Brahman in Visistadvaita, the statements such 
as 14 brahmavid brahmavia bhavati 99 (Mundaka 3-5-9) were 
explained differently in this system. 

The advaita thinkers are opposed to this explanation 
of the passage. According to them indeclinable ‘eva’ is used 
to emphasize the identity of jivfitman with Brahman. 
Therefore, the Visistadvaitic explanation is not satisfactory. 

Desika realising the force of this objection to some 
extent offers another explanation which is given in Nyaya- 
sudarsana 1 : According to this explanation the indeclinable 
‘eva’ does not explain the identity. It explains only the 
equality. This meaning i9 admitted by lexicographers 2 . 

Invariably we have to admit this position to explain a 
passage of Sruti 3 , in ‘pasuy£ga' where the indeclinable *eva f 
only means equality. A person who is encircled by challenging 
opponents, is suggested to perform pasuyfiga. The Sruti 
states that the reward of that sacrifice, is that the performer 
of that ydga becomes Visnu, ( Vianureva\ Here adepts in 
Mlmamsa interpret the indeclinable ‘eva’ to mean equality. 
The same meaning may be adopted here also. Accordingly 
jivatman attains equality with Brahman and attaining the 

1. nyayasudarkane tu uktam eva iabdah s&myau&ci I 
samye caiva kvacichabdafy iti nighan^ukteh II 

Nyaya-siddhiUjana, p. 138. 

2. samyevadvaivameveva I Vaijayantl-kosa. 

3. vaiynavarh vamanam&labheta spardhamcino uiqnureva bhQtveman 

Lokanabhi jayati I Yajurevedcuartihiti, 2-1-3. 
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divyamarigala vigraha, gets eight fold qualities. u esha atma 
apahatapapma vijaro vimrtyuh viioko vijighatso’pipasah. 
satyakamah satyasankalpah I” ( Ch&ndogya , 8-1-5). They are 
1. Free from sin 2. Age-lessness 3. Deathlessness 4. Grief- 
lessness 5. Free from hunger. 6. Free from thirst 7. Wishes 
becoming true. 8. Purposes becoming true. 

Therefore, on the basis of prakara-samya (equality of 
attributes), the vyavahfira of abheda between jiva and 
Brahman is admitted in this school. So, to explain samsara 
and moksa according to scripture, inevitably one has to 
accept infinite number of finite selves and their difference 
from Brahman. 

This dtman is by nature ftnanda-svarupa and also the 
substratum of joy. So it is called ‘svatassukhi’. “suatassukhi 
cayam&tmb I upadhivai&t samsarati I” ( Nyaya-siddhanjana , 
p. 138). Though the atmSn is ‘finanda-svarupa’, due to his 
past karma his svarilpa is enveloped, and he does not know 
it. This upidhi (karma) is the root cause of his bondage. 

CLASSIFICATION OF JlVA'rtfAN 

In this system jiv&tvqn. is of two types. They are, 
saihsari and asaihsari. First one is bound by karma whereas 
the second one is free from ksnpj, .They are nitya-sarhsari 
and bhavi-samsfiravirahah 1 becomes free from 

samsdra). Even asarhs&ri are divided into nitya 

and mukta. 

In this saihsara which is beginningless, every man can 
hope to attain his liberation. If such is the case, how to 
accept nitya-sarfisSrins, who are destined to remain in this 
sariis&ra forever? Some ficfiryas accept the existence of nitya- 


1. 8vaaam&nddhikaranya svap&rvatva ubhaya sambhandhena 
sams&r&bh&va utiitfa sarha&rav&n ityarthah\ 

Ratnapetika , p. 219. Refer Nyaya-siddhanjana , p. 129. 
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saihsirins who are destined to be bound by their past karma 
for all time to come. It is due to their excessive sins, wliich 
drive them into lower and lower strata. In this regard, these 
acaiyas quote from the Gita: u t&naham dvisatah kruran 

sarhsaresu naradhaman I ksipamyajasramasubhan asuri- 
sveva yonisu II” (16-19), which says that people who hate 
God in themselves and others, would be driven into lower 
and lower strata of births. They will be bom again and 
again in this world. They will not get salvation at any time 
due to obstacles, they have themselves created. These 
obstacles may be looked upon as the punishment awarded 
to them by God for their willful wrong-doing. Naraka is 
really birth in evil wombs (asurl yoni). 

The statement of Parasara also supports their view 
point. He says that these haters of God never get salvation. 
All these sayings confirm the etemality of the lilavibhuti 1 
and continuance of some worst sinners in this world of 
bondage. 

Desika sides these acaryas and points out, on the 
scriptural evidences also one has to admit the existence of 
nitya-sariisari. Desika in his Tattvamukt&kalapa and 
Sarvartha-siddhi points out that both positions (acceptance 
and non-acceptance of nitya-saihsari-jiva) are valid. In 
Dayasataka (stanza 79) he opines, that everyone will be 
attaining the lotus feet of the Lord one day or the other. 
The careful study of all these aspects, makes one to conclude, 
that the contention of Vedanta Desika is, the samsara (this 
universe which is the lilavibhuti of the lord) is eternal. But 
everyone in it can get liberated one day or other. The 
lilavibhuti will not become exhausted of jivas because there 
are innumerable jivas in this samsara. 


1. nUsesatmapavarge virataviharano visvakarta tada sy&t I 

Tattvamukta-kalapa , 28. 
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But there are some other AcOryas who explain these 
statements in a different way. According to them, the haters 
of God would remain for a very long time in this lflSvibhuti, 
and a time would surely come when even such great sinners 
would be released from the shackles of bondage by the krpa 1 
of the Lord. These acaryas argue, that if this cannot be the 
case, then nobody would try to become free, doubting 2 himself 
a nitya-samsari. Here one may doubt that from the times 
immemorial, the jivatman is wandering in the saiiisara and 
so what surety is there of his liberation in future? This 
doubt is cleared by pointing out that when the time ripens 
and the compassion of the lim’d dawns on him, the jlva is 
liberated 3 from bondage. *nie sayings of brahmavids 
“brahmauid brahmaiva bhauati * ( Mundaka , 3-2-9) (One who 
knows brahman becomes Brahman itself) is also an evidence 
for it. 

Among these saihflArine the merited people reach the 
heaven through bhQma 4 , rfttri, aparapaksa, daksinayana, 
sanmasa, pitrloka, flkfila and candra. They descend through 
ak&sa, vayu, bhuma, abhra, megha, etc. In the scriptures 
the sufferings of dermritad ppoplo is elaborately explained 5 . 

1. tvadupasadanOdadya too oft wmkQptitlaye’pi va vitarati nijam 

p&d&mbhojam ’ Dayakataka, 79. 

2. anyathd mok§as&dh£u*e $a kimahtOn’ iti sandehGt apravrt- 

tiprasarig<%t\ Ny&ya-siddh&fljana , p. 129. 

3. karmavidyadicakre pmtipuru^am ih&n&di-citrapravahe tattatkdle 
vipaktirbhavati hi uioidhd sarvasiddh&ntasiddhd I 

Tattvamuktfi'kaldpa, 2-25. 

4. atha ya ime gr&me i§f&purte dattamityup&aate te dhumamabhi- 

sambhavanti .I yavatsamp&tamusituH athaitamevadhvanam 

punarnivartante yathetamdkaia .I megko bhutva pravarsati \ 

Chandogya t 5-10-3 to 6. 


5. samyamane tvanubhuyetare^amdrohdvarohau tadvati darsanat 
smaranti cal BrahmasUtra , 3-1-13. 
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Desika says “smaryamanamapi kalebaram kadambagolaya- 
yati I” (. Nyaya-siddhafljana , p. 140), that mere memory of 
them will fill the mind with fear and breaks the heart. 

There are two types of asarhsfiri jlva. They are nityas 
and muktas. The nityas or eternals never had the bondage 
of karma. They are enjoying the bliss with the Lord from 
the anadikala (times immemorial). The muktas, after the 
completion of their karma, cast off their mortal body, and 
enjoy the eternal bliss with nityas in nityavibhuti, the abode 
of the Supreme. Everyday thousands of people are attaining 
liberation, though the saitisdra will not come to an end. 
"pratidinam sahasrapurusamokse’pi, na samsaratyanta 
vilapah I" (Nyaya-siddhanjana, p. 141). 

This position 1 is maintained by Ramanuja in Vedartha- 
sangraha. The number of nityas is more than that of the 
mukta and baddha-jlvds. Some thinkers do not admit the 
existence of nityas. But this view goes against the vedic 
passage: “sada pasyanti sUrayah I” (Rgveda , 1-5-22-20; 
SubalopaniSad, 6). These innumerable nityas enjoy the 
service of the Lord in different ways. 

Though there is some distinction between the eternals 
and liberated souls, on account of their contact and 
non-contact with sartisara, there is no difference in the 
enjoyment of the divine bliss, because the love of Lord for 
both of them is the same. 

MEANS OF LIBERATION 

Now Desika enters into the discussion of the means of 
liberation. According to the school of advaita, the mere 
knowledge of Brahman leads to liberation'—“vfikyfirtha- 


1. brahmajMnapak^ddapi papiyanayam paksah I aparimita 
duhkhasya pammarthikatvat, samsarinam anantatvena 
dustaratv&cca I Ved&rtha-sahgraha, p. 73. 
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jnan&nmuktih”. But this vdkyflrth&jflana is only an accessory 
to upasana, because without vakyflrthajnfina, the upasana 
is not possible. 

Scriptures ordain that one should attain the knowledge 
of brahman through upasana. If mere vfikyarthajMna 1 was 
the means of liberation, Then there would have been no 
need for this imperative. This position is accepted by the 
great sage Apastamba, who says that mere vSkyarthajnana 
cannot lead to the final emancipation 2 . Desika vehemently 
attacks advaita view 3 and declares that bhakti alone is the 
means to liberation. This bhakti is a form of jMna and is 
called upasana, vedana, dhyfina etc. Sdtrakara also opines 
the same: u avrttirasakrdupade6Q.t\” (Brahmasutra , 4-1-1) 
“aprayaiuit tatrapi hi dr^famf {Brahmasutra , 4-1-12). 

Bhakti is the constant remembrance of the svarupa, 
rupa and gunas of the Paramfitman. This is what is prescribed 
in the scriptures as ‘nididhyOsana’ (Brhadaranyaka, 3-2-4-5). 
‘dhruva smrtih' (Chandogya , 7-26-2). Ramanuja ftirther states 
that the upasana or dkrav&nusmrti 4 are identical and 
therefore the bhaktirupffpaxtaagSMiia alone is the means of 
liberation. Karma, either independently or mixed with 
knowledge is not the ..cause at liberation, because the 
scriptures state “tameva oidiMitimftyumeti I nanyah pantha 


1. na ta.vadvakyajanyajfUtnam I tasya oidJULnamantarermpi vakyadeva 

siddheh\ Srlbhagya, 1-1-1. 

2 . yoprabuddhe ksemaprOpanam tacch&strairviprati$iddham buddhe 

cet ksemaprapanam ihawa na duhkhamupolabheta l 

Apastamba sQiraBy 2-9-21-14, 15, 16. 

3. satyadhlrmama satyena tava satyddasatyadhih I 
saty&dasatyadhirveti nOsatyat satyadhirbhavet II 

Nyaya-siddhanjana, p. 143. 

4. evarh rupa dhruvanusmrtireva bhaktihabdena abhidhlyate I 

upasanA paryayatvat bhaktitobdasya I Srlbh&sya , 1-1-1. 
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ayanaya vidyate I" (Svetaivatara, 3-8.) that vedana alone is 
the means of liberation and others are not. 

But if karma becomes means to attain vedana. Then 
there is no objection. Thus it will not become an independent 

means. Karma 1 2 helps the jlva in acquiring cittasuddhi and 
to get control over the senses which ultimately leads to 
moksa. Residing in the holy places^ and serving the devotees 
also becomes the indirect cause of liberation. Desika, after 
elaborately discussing the place of Karmayoga and Jnanayoga 
according to Ramanuja, comes to the final conclusion that 
bhaktiyoga alone is the means of liberation. For a person 
who is incapable of ascending to bhaktiyoga, the ‘atinava- 
lokana’ (realisation of the self) is necessary to get eligibility 
to bhaktiyoga. The jnanayoga and karmayoga are the means 
to attain fitmSvalokana. Between these two means, jnanayoga 
is ‘antaraiiga’ (nearer means) to the realisation of his own 
self. But it is very difficult to practise jnSnayoga for a 
beginner. Therefore, Desika advises, that one who is incapable 
of jnanayoga should practise karmayoga, which has the same 
result. Though a person is capable of following jn&nayoga, 
he too is advised to follow karmayoga. Otherwise, the society 
will become chaotic. Karmayoga produces the capacity to 
follow jnanayoga in a weak-minded man. After attaining 
sufficient strength to follow jnana one may give up karma. 
Capability or incapability to follow jnanayoga is due to the 
karma of the self. 

Therefore, it is indisputable that bhakti alone is the 
means of liberation and the spiritual 3 perfection is attained 

1. kasaye karmabhih pakve tato jnanam pravartate I avidyaya mrtyum 

tirtva.... I It&v&sya , II and refer Rahasyatraya-s&ra, , 9. 

2. Nyaya-siddh&fijana, p. 144. 

3. paramdtmopdaanameva tatkratunyayat tatpraptyupdyah I jiua- 

jrianam karmdnusfhanam ca tannivartakatvena paramparaya 
Upiyd iti bh&vah II T&ttparya<andrik& t 7-1. 
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through bhakti, which is termed as dhySna or upasana. 
According to Desika, bhaktiyoga is greater than the other 
two yogas, namely Karmayoga and Jnanayoga. “ tusabdena 
karmayoga-jnanayogabhyamapi asyadhikyam viuaksitam I” 
( Tatparya-candrika , 9-1; Refer Rahasyatraya-sara, Ch. 9.) 

THE PLACE OF BHAKTI IN VlSlSTADVAITA 

Rgvedasamhita 1 , Upanisads have glorified the greatness 
of meditation with love upon the Supreme Brahman, as the 
only way of attaining the salvation. The jnana which is 
transformed into supreme love towards Lord, is called bhakti. 
Therefore bhakti is thus acclaimed from the earlier times 
as the sure means to mukti. Ramayana, Mahabharata, 
Bhagavata and other pur&nas expound the greatness of 
bhakti. Alvars of the south have wonderfully shown the way 
of salvation in their pidurams which are full with love of 
God. 

The great Scary as like Sri Sankara 2 and Sri Ananda- 
tJrtha 3 have recognised the importance of bhakti 4 as the 
means to mukti. The great Yfimun&cSrya prays God to grant 
him bhakti, with which he can attain Him; and declares 
that bhakti alone is the means mukti. In Mukundamala, 
Kulasekhara 5 prays for bhakti, the wonderful boat, by which 
one can cross the ocean of sajhsSra. The works of acarya 
RarnSnuja are full of devotion, and they are the expression 
of hia love for God. All cults of bhakti in India have drawn 
inspiration from Rftndnuga. 

_ 1 4 

1. Refer Rgveda, III-14-2 and X-133-6. 

2. mokfa s&dhana s&magry&m bhakti reva gariyasi I 

ViOeka-cudamani, 32. 

3. amala bhaktiSca tats&dhanam I Siddh&ntatraya-sarigmha, p. 3. 

4. bhagavan bhaktimapi prayacca me I Stotraratna, 54. 

5. bhaktipoto nar&ri&m I Mukundamala , 12. 
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Desika explained, defined and interpreted the great 
teachings of RSm&nuja. The synthetic spirit of Ramanuja 
regarding bhakti is clearly presented by Desika in his works. 
Therefore, bhakti has a unique place in Indian philosophy 
in general and particularly in Visistadvaita. 

Bhakti is a continuous love for the supreme. It is love 
of God. Love and devotion towards adorables is bhakti 1 . The 
term bhakti comes from the root ‘bhaj’ which means service. 
Bhakti is of the nature of love (prema). The Bhagavadgita 
describes the meaning of Bhakti and its greatness. While 
commenting on sloka “manmand.bh.ava madbhaktah (9-34), 
Ramanuja explains very clearly the meaning of bhakti. It 
is an unceasing and loving meditation upon the supreme 
person, who is the ocean of all auspicious qualities and who 
is untainted with imperfections. Ramanuja puts this as: 
“sarva svamini tailadhd.rd.vat avicchedena nivista mand 
bhava I” {Gita-bhasya, 9-34). 

Bhakti is thus a constant remembrance of bhagavat- 
svarupa. This continuous flow of bhagavadanubhava is 
likened to the stream of oil poured from one vessel to another. 
In scriptures this is called nididhyasana, dhyana, dhruvasmrti 
etc. 

Nfirada defines bhakti as intense love of God and says 
“sa tvasmin parama premarupa I amrta svarupa cal yal- 
labdhva puman siddho bhavati l amrto bhavati I trpto 
bhavati I yatprapya na kificidvanchati I na socati I na dvesti 
na ramate notsdhibhavati \” (Narada-bhaktisutra, 2-3-4-5). 
“A man who loves God has no wants or sorrows”. To the 
man who finds delight in Him, who is self-controlled and 
even-minded, for him the whole universe is full of bliss. 


1. mahaniyasya pritirbhaktih I Ny&ya-siddh&Hjana, p.49. 

Also refer Rahasyatraya-s&ra, 9; I&avasya, 11 and Visnupur&na 
6 - 6 - 12 . 
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Neither the position of Brahma nor that of Indra will be 
attractive to the real devotee. For such a person both pain 
and pleasure become equal. Kulasekhara Alvar says “divi 
va bhuvi vd mamastu vdsah I” ( Mukundamala , 6) “Oh God 
put me wherever you like; either in the heaven or hell. But 
you don’t make me forgetful of your lotus feet.” As fire 
kindled in to a blaze bums the fa gg ots to ashes, so, 
bhagavat-prema completely consumes all evil 1 . 

Without this bhagavat-prema, virtues and learning are 
unfruitful. The heart of bhakta is made pure and his heart 
melts in joy. The Snanda, which the bhakta experiences by 
love of God is so intense that he forgets himself and his 
surroundings. He sometimes weeps profusely, or laughs or 
sings or dances 2 . The life of great AJv&rs is a good example 
of this life of devotion. 

Gold melted by fire gives up its dross and becomes 
pure, so all evil is washed away from the god-loving man. 
By thinking of objects of sense, one becomes attached to 
them. By absorbing in the love of God everyone can expect 
his salvation. 

The same bhakti gate‘ name of paribhakti 3 in 

different stage. The word ‘bhakti* m used also in stuti (prayer) 
and namaskfira (prostration) etc^ hecause of the contact of 
bhakti 4 in them. This Miakti has taken thirty-two forms 
in Ved&nta and is known bjr different names. They are, 

1. yathd, madvi?aya bhakdh uddhtwain&msi krtsna&ah I 

Bh&gavata , 11-14-19 

Also refer Bh&gavata , 11-14-12, 13, 14. 

2. Bh&gavata t 11-14-24, 25. 

3. parabhaktim&ma pritirOp&panno dar&anasamanak&ro moksa- 
jfUinavi&e$ah I Ny&ya-siddh&fijana, p.149 in Rangar&m&nuja-bhdsya. 

4. kravanaih klrtanam viqnoh smaranam padasevanam I arcanam I 

vundanam d&syam sakhyam&tmanivedanam II Bh&gavata, 7. 
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sad-vidyd, ak^ara-vidya, akasa-vidya, nyasa-vidya, paryarika- 
vidya, etc. Bhakti is suggested for those who are strictly 
observing the varndsrama-dharma. Even devas and asuras 
are permitted to enter into Bhaktiyoga. Women and widowers 
are advised to perform meditation and fasting, which are 
accessories to bhakti. They too are eligible for brahmavidya. 
But those who have deviated from the naistikatva, who have 
fallen from their duties and vows, are not eligible for it 
because they are rejected by aujitas, and the scriptures 1 
ordain their non-eligibility. Even the expiatory acts conducted 
by them will not make them eligible for brahmavidya. 
Sutrakara explains these details in the sutra: “ bahistu- 
bhayathapi smrteracaracca I” (Brahmasutra, 3-4-43). 

Here one may ask though bhakti is limited to the three 
varnas, how is it that gopikas (the women folk of Gokula) 
who did not belong to these three varnas, were eligible to 
moksa? Desika discussing this problem says that the gopikas 
had taken their birth due to their prarabdha-karma. In their 
previous births, they had already performed the upaySnu- 
sthana. The birth in which liberation is attained does not 
count much. This is the same with Vidura and Dharmavyadha 
also 2 . 

Then what is the meaning of the episode of Janasruti 3 
and Raikva? There Raikva, the spiritual guru, address 
Janasruti as ‘sudra’— “ajaharem&h sudra I” ( Chandogya , 
4-2-5.) 


1. arudho naitfikarh dharmarii yastu pracyavate narah I 
prayaScittam na paiy&mi yena iudhyet sa atmahaW 

Agneyapurana, 165-23. 

2. dharmavyadhOdayo’pyanye purvabhyas&jjugupsite\ 
varnavaratve sampr&pt&h samsiddhim iramani yathd II 

Quoted in Ny&y a . 8 iddhafijana, p. 150. Visnudharma, 10-2-29. 

3. Refer Nyaya-siddh&njana, p. 151 . 
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This episode establishes that, one who belongs to last 
varna is also eligible for brahmavidyfi. But that passage 
should be studied with sufficient care. There Eaikva addresses 
Janasruti as ‘sQdra’ because the latter’s repentance for 
non-acquisition of spiritual knowledge. Etymologically the 
word ‘sudra’ means one who repents for his ignorance— 
“socatlti sudrah”. Sutrakara also is of the same opinion. 
“sugasya tadanadarasravanOt" (Brahmasutra, 1-3-33). All 
these arguments make it clear that upfisanas are not ordained 
in scriptures for one and alL The traivarnikas who strictly 
follow the asramadharmas are alone advised to follow the 
path of upasana. The cause of liberation, namely, upasana, 
should be performed in higher 1 births. The result of it, 
namely moksa, may be had in any birth higher or lower. 

But what about the last varna. They are advised to 
perform the duties of their station in life developing devotion 
towards God by means of which they attain salvation. Because 
they are preoccupied with the duties of the life, Sruti 
compassionately equates their devoted work, which is 
performed as the service to God, to bhakti itself. In 
Mahd.bkO.rata Vidura, Dhermavyfldha etc., and in Bhagavata 
Gopikas, Akrura, Milfikfira and such others, attained mukti 
by the grace of Lord, though, they were born in the last 
var^a. Therefore to do one's duty in life, surrendering the 
fruit of action to God, definitely will bless one with the 
circumstances that are favourable for practising Bhaktiyoga, 
in course of time. De&ka in Dayasataka (stanza 65) quotes 
examples from both RdmOyana and Bhagavata and says, 
that Guha, Sugriva, Hanum&n, Sabari, Kucela, Kubja and 
Gopikfis attained mukti, though all of them did not practice 
Bhaktiyoga. Really, the practice of bhakti is a very difficult 
process. In this process one should get complete control over 

1. The wordB like higher or lower also refer to the states like ripeness 
or rawness of the individual in the field of Vedanta. 



The Philosophy of Visistidvaita 


161 


his sense-organs. Bhaktiyoga should be practised as long as 
this body continues. Therefore with immeasurable compassion 
this difficult path of salvation was not suggested for those, 
who are performing their duty of their station in life. 
Bhagavadgith endorses this view, saying: “tepi yanti 
parahgatim I (9-32.) 

Ladies, businessmen and people who are engaged in 
the duties of life also attain salvation, if they perform their 
duties as the ‘kairikarya’ of Paramatman. 

nyAsavidyA or saranagati 

Saranagati sastra is as old as Vedas. Vedas declare 
that for the upliftment of the individual, love of God is very 
essential. Vedas say that to man God is everything. Rgvedic 
hymns are pregnant with devotion and self-surrender. God 
is described there, as a friend and a near relative of all 
men. Vedas 1 assert that none other than God is able to 
protect the jivatman from the ocean of sarhsara. Vedas 
advocate the very essence of saranagati or prapatti. Though 
these words are not used in Vedas (sariihita) one can decipher 
the philosophy of prapatti in these portions. There fore these 
infallible Vedas suggest, that prapatti is the means of 
spiritual salvation. 

All Vedantas derive their inspiration from Upanisadic 
philosophy. Upanisads teach in unequivocal terms that 
prapatti is the means of self realization. Isauasya 2 , 


1. agne naya supatha raye asmdn ... I Rgveda, 1-189-1. 

ay ami te nama uktim ju$asva.... ! Rgveda , III-14-2. 

tvam j&mirjananam agne mitro asi priyah I Rgveda , 1-75-4. 

2. agne naya supatha raye asman visvani deva vayun&ni vidvan\ 

yuyodhyasmajjuhuranameno hhuyistam te nama uktirh vidhemaW 

tsa, 18. 
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Svetasvatara \ Chandogya 2 and Mundaka 3 declare the 
greatness of Nyasavidya. 

In puranas and itihasas there are countless references 
to saranagati. Bhagavadgitti : 4 which is the essence of 
upanishadic philosophy declares prapatti as the surest means 
of emancipation. 

Tamil prabandhas of Alvars (which are called Tamil 
Veda by Desika) are full of the philosophy of self-surrender. 
Nammajvar has shown the way of self-surrender in his 
Tiruvoymoli (1-10-10). The entire Ramayana is considered 
by the acSryas of Visistadvaitic philosophy as the 'Saranagati 
Veda\ 

Nathamuni and Yftmunamuni otherwise called 
alavandar have followed prapatti as the means to attain the 
krpa of &rimannarayana. In tins way prapatti is an ancient 
sampradaya preached and practised by the great acaryas of 
Visistadvaita. 

Ramanuja, in his Gadyatmya declares 5 that prapatti is 
the only means to attain the lqtua feet of Srimannarayana. 
Though Rdmanuja accepts thrt/frhakti is also the surest 
means of mukti, he admits textraordinary efficacy of 
prapatti** as a direct path to ecjlv$tion. 

1. mumukfur vai saranamaham prapadye I Svetasvatara , 6-17. 

2. indrarh karanam prapanno’bhaoom I 

prajapatim karanam prapanno'bhllvam I Chandogya , 2-22-3, 4. 

3. pranavo dhanuh karo hy&tmti. brahma tallakqyamucyate I 
apramattena veddhavyam karavat tanmayo bhavet II 

Mundaka , 2-2-4. 

4. sarvadharman parityajya m&mekam karanam vraja I Gita , 18-66. 

tameva kararyam gaccha ... \ Gfea, 18-62. 

5. tatpraptaye ca tat padambujadvaya prapatteranyanruzme kalpakoti 

sahasren&pi s&dhanam astlti manv&nah\ Vaikuntha-gadya. 

6. tasya ca vailkaranam tacch&ran&gatireva I Srlbhasya, 1-4-1. 
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Saranagati was not an invention of Ramanuja. Sruti , 
smritis and purdnas and the observation of Saranagati by 

great acaryas like Nathamuni and Yamuna, will bear ample 
evidence to its antiquity. Ramanuja was himself a great 
prapanna and initiated thousands of his disciples to the 
secrets of sarandgati and thus showed the way of salvation 
to the majority of human beings who were unable to follow 
the difficult disciplines of Bhaktiyoga. 

Vedanta Desika following in the foot steps of Ramanuja 
explained and established the doctrine of prapatti on firm 
grounds. He established the greatness of prapatti, on the 
authority of Vedas , purdnas , agamas , Divyaprabhandhas and 
observation of the ancient acaryas, in his Rahasyatraya-sara , 
which work is a land-mark in the history of Visistadvaita 
philosophy. Vedanta Desika wrote a work in Sanskrit namely 
Niksepa-raksa in defence of prapatti. 

After Ramanuja there emerged two sub-schools viz., 
Vadagalai and Tehgalai. Both these schools were originated 
during the time of Ramanuja himself. Both these schools 

were preaching the great teachings of their guru, Ramanuja. 
The Tehgalai school was established by acaryas like Pillai 
Lokacharya and Varavaramuni, who based their exposition 
mostly on Tamil prabandhams whereas Vedanta Desika was 
the chief exponent of Vadagalai school. In addition to the 
prabandhams of Alv&rs, Desika based his expositions, on 
scriptures, Purdnas, itihdsas, agamas , and the writings of 
ancient acaryas of the school. 

Regarding prapatti, the Tehgalai acaryas advocate 
prapatti is complete dependence on the grace of the Lord. 
If jlvatman does not obstruct the grace of the Lord, that 
itself is prapatti. Unless the Lord gracefully desires to protect 
‘the individual self, the efforts of the jlvatman to get liberation 
becomes futile. In the redemption of the individual soul the 
< mrhetukakrpa > of the Lord alone is the resort. 
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But Vadagalai school points out that the submission of 
one’s own self at the feet of the Lord is prapatti and only 
thus the krpa of the Lord will be evoked. Unless the child 
cries for its mother she may not pay her attention to it. In 
the same way the individual self also should pray for the 
divine communion and thus he ahould discharge his part of 
duty. It is not mere ‘p&ratantryayMna’, as the other school 
advocates. Sastras eqjoin certain rules for jivatman to seek 
redemption from the Lord. Sastras imperatively say ‘saranam 
uraja’ (Gita, 18-66) and ‘saranam gaccha' (Gita, 18-62). ‘Seek 
protection at the feet of the Lord. If the non-obstruction 
with the grace of the Lord itself brings mukti, then even 
inert matters should get liberated. Because they too do not 
obstruct His grace. Therefore prapatti should be performed 
at the feet of the Lord by one and all. 

Nyasavidya or prapatti is the bed-rock of Visistadvaita 
philosophy. It means surrendering oneself to Lord Narayana 
with his divine consort Mahalaksmi. Nyasa-vimsati, Nyasa- 

daAaka, Nyasa-tilaka, Saranagati-dipika, Niksepa-raksa, 
Abhayapradana-s6.ru and Rahosyagranthas in Tamil are 
written on the same subject by Vedfinta Desika. 

There are two types of prapannas. One is arta, who 
cannot bear any separation from the Lord. He possesses 
intense love for the Lord. Another is drpta, who is patient 
and not in a hurry. Emancipation is the aim of both arta 
and drpta. Drpta though he is patient and is slow still enjoys 
the Archa form of the Lord in this world. 

Saranagati does not require other conditions like atma- 
darsana or Jnanayoga as in the case of Bhaktiyoga. But it 
has five ahgas which are essential for prapatti. They are : 

1. AnukOlya saiikalpa (determination to do whatever is 
agreeable to the Lord). This ahga makes the aspirer to know 
that he exists only for the satisfaction of the Lord. 
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2. Pratikulya vaijana (abandoning such actions which 
bring displeasure to Him). 

3. Kfirpanya (helplessness). It means the asprirant 
should feel that he is incapable of observing any means like 
karma, jflftna, or bhakti. Here the prapanna feels that God 
alone is his mentor and can help him to attain salvation. 

4. Mahavisvasa (suprme faith). The living faith in the 
grace of God is very essential for prapanna. 

5. Goptrtvavaranam (praying for the protection). It is 
also a very important anga of prapatti. One can get whatever 
one desires, only when one seeks for it. In the same way 
moksa can be attained only when one seeks for it from the 
Lord 1 . 

If atmaniksepa is included among these, then the arigas 
are six in number. Atmaniksepa means surrender of the 
self. Of these, atmaniksepa is considered as an arigi (main 
factor), for which the five others are angas (accessories). 
That is why prapatti is called sadariga yoga. This yoga 
namely prapatti should be performed only once with all 
these angas. The action of a prapanna is compared in the 
Upanisads 2 , to the clever archer who shoots the arrow at 
the object in a moment. The pranava is the bow, the atman 
is the arrow, Brahman is the target. It must be hit taking 
the aim with great care. For this purpose one should have 
keen concentration. 

The conviction, ‘that the Lord with his consort is the 

1. Vedanta Desika summarises this quoting from Ahirbudnya - 

samhita: Anukulyasya sahkalpah pr&tikdlyasya varjanam I 
roAsiSyatfri visuOsah goptftva varanam tatha I atmaniksepa 
karpanye §a4vidha §arandgatih\\ Rahasyatraya s&ra, Ch.ll. 

2. pranavo dhanuh §aro hyatma brahma tallakqya mucyate I 
apramattena veddhyam sarauat tanmayo bhavet II 

Mun^aka, 2-2-4. 
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redeemer of every cetana’, is NyfisavidyS 1 . Prapatti, 
saranagati, niksepa are all different names of nyasavidya. 
Though Visistadvaita admits NyiLsavidyS as a separate means 
to liberation, there is no contradiction with the Vedic 
statement, ‘nanyah pantha ayanaya vidyate' ( Purusa-sukta ), 
states that knowledge alone is the cause of liberation. Nyasa 
or prapatti is also a kind of knowledge. Nyasa is also a 
state of bhakti 2 . Bhakti and prapatti are the two ways of 
awakening divine compassion. JIva also on his part has to 
offer sincere prayer for his redemption. The human endeav¬ 
our, which is adopted for awakening of Divine grace is of 
two types. They are bhakti and prapatti 3 . 

Both bhakti and prapatti are inter-related. They are 
not contradictory to each other. Sometimes bhakti is included 
in prapatti and in some other times prapatti is included in 
bhakti. Prapatti is called 4 s&dhya-bhakti’ and bhakti is called 
‘sadhana-bhakti\ The devotees who hold that prapatti is the 
sole means of liberation, adopt sfidhya-bhakti. Those who 
look upon prapatti as an auxiliary means to perfect bhakti, 
adopt sadhana-bhakti. Bhakti can destroy the heap of karma 
excepting the prftrabdha-karma, whereas sadhya-bhakti, 
namely prapatti, can destroy even prSrabdha-karma 4 . 

Bhakti is to be performed as long as one remains in 
this mortal body. But it iB not the case with the prapatti. 


1. adhyavasayadivi§e$avtfii§td nyasavidyd I 

Nyaya-siddh&njana , p. 152. 

2. bhaktiuisesatuaccal Nyaya-siddhafijana , p. 152. 

bhaktya tvananyayd ... I ityadibhih. Gka, 11-54. 

3. bhaktiprapattibhy&rh tadvailkaranam I 

Ny&sa-vimhati 17, Also refer Rahasyatraya-sara p. 200. 

4. upayabhaktih pr&rabdhavyatirikt&ghan&iini sadhyabhaktistu sd 
hantri pr&rabdhasy&pi bhuyasi\ 

S&tyaki-tantm , quoted in Ny&ya-siddh&fijana , p. 152. 



The Philosophy of Visist&dvaita 


167 


Prapatti is to be performed only once in lifetime. Therefore, 
prapatti is ordained to be a separate means of liberation, 
though prapatti is considered to be the state of bhakti. 

Here this point must be borne in mind. The result of 
prapatti and bhakti is the same. Prapatti is a means easily 
accessible to one and all. Bhakti is a difficult discipline. 
Then what is the use of prescribing a gurupaya (bhakti) 
when there is a laghupaya (prapatti)? Desika answers that 
prapatti is also a difficult discipline, because to get such 
firm faith, namely, ‘the God alone is my redeemer’ is very 
difficult 1 . Prapanna (one who has surrendered to God) is 
stated to be sevaksama^. A person who is nearer to the king 
will not be punished severely though he commits mistakes^. 
If antarahgaseva of king is thought of as difficult to practice, 
then it is the same with prapatti also. Bhakti is called 
upaya-bhakti and prapatti is called sadhya-bhakti. 

In upfiya-bhakti it is necessary to discharge the karmas 
like nitya, naimittika and kfimya as auxiliary to bhakti. 
Those karmas should not be performed independently. 
Abandoning the forbidden acts is the same to both bhakti 
and prapatti. But in sadhya-bhakti the kfimya type of karmas 
should be abandoned in toto. But the performance of nitya 
type of karma is obligatory. 

Desika here clears certain doubts regarding the 
behaviour of a prapanna. Some people think that a prapanna 
can lead a life of his fancies, because he has surrendered 

1. tathoktam prapattiprakarane upayah sukarasso'yam duskara&ca 

mate mama I Nybya-siddhhnjana, p. 153. 

2. na prQgvat buddhipurv&ghe na c&tyantamanugrahah I 
leTghu.rdantj.4xh prapannasya rajaputrQ.pari%dhavat I 

Rahasyatraya-s&ra, 18. 

3. kfudre$u skhalite$u sahyate mahatsvapi alpadando bhavati I 

NyCiya-eiddh&fijana, p. 153 
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unto God. In this connection, they quote the examples of 
Samvarta Bharata and Vidura who were spiritually evolved 
people. They even go to the extent of quoting the Sruti, 
“pandityarh nirvidya balyena tiqthaset I” ( Brhadaranyaka, 
5-5-1). One should live like a child. 

But this position does not seem to be very correct. The 
statements such as “balyena ti$thaset ” “jadavallokamacaret” 
(one should conduct himself in this world as though he 
knows nothing), “sat&m mfirgamadusayan” (without deviating 
from the path of righteous people) etc., advise the seekers 
after Brahman not to exhibit their knowledge and their 
greatness before others. These scriptures do not mean to 
allow such people to be a kdmacfira. Only during the time 
of extreme difficulty, to retain his vital breaths one is advised 
to take food, wherever he likes. Sutrak&ra is also of the same 
opinion 1 2 , and he says that the devotee or prapanna, should 
not transgress the vidhis and niyamas of scriptures. If this 
interpretation is not admitted, Srutis and smrtis 2 such as 
‘persons who follow the dictates of Veda upto the last breath 
of life, attain Brahmaloka*, 'one cannot realise the Brahman 
if one is not chaste in life’, ‘only those who perform the 
entrusted duties in their life, they alone can satisfy the 
Lord’,—would be meaningless. Therefore the contention of 
the scriptures is that even a brahmavid becomes sinner if 
he commits sinful deeds. Then, what about the statements 
which declare that the ains committed by a brahmavid will 

1. an&vi$kurvannanvay&t I BrahmasOtm, 3-4-49. 

sarv&nndnumatUca pr&n&tyaye taddarsanat I Brahmasutra, 3-4-28. 

sabda&cato kd.makQ.re I Brahmasutra, 3-4-31. 

2. 5a khalveuam vartayan y&vad&yufam brahmalokamabhisam- 

padyate I Ck&ndogya , 8-15-1. 

n&virato du&carit&t I Kafka, 1-2-24. 

varna&ram&c&ravatd I Vi$nupur&na , 3-8-9. 
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be destroyed like an ‘isikatula’ thrown 1 in the fire? 

This is answered in this way. The brahmavidya will 
destroy all karmas excepting such as pr§rabdha, bhuktaphala 
(result of which are already experienced) and krtaprayascitta 
(which are warded off by expiatory rites). The sins committed 
by him inadvertently would not stain him. It is not at all 
likely that a prapanna, who is guided by the scriptures will 
offend the Lord by committing deliberate sins. Sometimes 
due to his prarabdha-karma, and due to the adverse 
circumstances he may commit certain sins. It should be 
borne in mind, that even such a prapanna will not be 
discarded by the Lord who is a krp&sagara. By the same 
grace of God, he prays for the expiation of that sin also. If 
by mistake he does not perform prayascitta, then the sin 
begins to bear its fruits before the prarabdha-karmas are 
ended. But these sins, do not become the cause of re-birth. 
However, if there is any curse or any sinful deed, which 
ought to cause re-birth, then it will inevitably be so. Though 
the effects of prapatti will not be destroyed, prapatti itself 
becomes effective only after the anubhava of the fruits of 
that sin. But the process of committing such sins and enjoying 
their fruits will not continue further. Otherwise, the upasana 
or prapatti itself becomes useless. Desika points out that all 
these ideas are brought out by the sutrakfira in “evam 
muktiphaldniyamastadavasthdvadhrtestadavasthavadhrteh I” 

( Brahmasutra, 3-4-51). He says that sometimes even the 
rituals performed by an individual, with the intention of 
getting worldly objects will not yield fruits. In the same way 
brahmavidya also liberates a person in a different birth if 
there is such an obstruction, for mukti, in this birth. 

For a prapanna even punya (merit) is considered like 
papa (demerit) because punya also is not favourable to 


1. tadyathe$lk&tulmagnau protam praduyeta evam hyasya sarve 
papm&nah praduyante I Ch&ndogya , 5-24-3. 
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moksa 1 . Therefore, the punya also is destroyed during the 
time of liberation. Statements such as “ nabhuktam ksiyate 
karma" (Brhmauaivarta-prakrti-k&iufa, 26, 70.) ‘unless the 
results of the actions are enjoyed, those actions will not 
diminish’ will not apply to brahmavid or prapanna. The 
results of prarabhda-karma must be experienced by one and 
all, and in the end, such persons attain mukti 2 . Therefore 
the movement of karma is beyond the imagination of our 
mind. Gita declares “ gahana karmano gatih” (4-17), that it 
is very difficult to understand the karma of the prapanna. 
So one cannot say in which birth he gets liberated. But he 
who yearns for the loving service of the Lord, at the end 
of the present birth itself 3 , attains moksa. The Sruti which 
says “ asmaccharlr&tsamutthaya ” ( Chandogya , 8-3-4), that the 
seeker attains the liberation in the end of the present birth 
itself, indicates the moksa-prSpti in antima-sarlra (last birth). 
That is why the stttrak&ra said, even the great sages like 
Va£ista attain mok$a after completing their prSrabdhadhi- 
kfira 4 5 . Further, it is proved that for the prapanna, after the 
completion of antimanfiarlra, there is no restriction of time 
or place to attain liberation. Generally death should not take 
place during night and dakahiQ&yana etc., But for a brahma¬ 
vid it is not the rule. This rule applies only to abrahmavid 6 . 


1. itarasy&pyeuaniasam&l^ah I BrahmastHra, 4-1-14 

sadyastyajanti uarada tvayi baddhbh&u&h.... I 

k&ragrhe kanakctffitkalay&pi bandhah I Voradaraja-paficasat, 29. 

2. bhogena tvitare k$apayiMUha sampadyate I BrahmasQtra, 4-1-19. 

3. etaddehauas&ne m&m tvatp&dam prapaya svayam I 

Nyasa-dasaka , 4. 

4. yavadadhikaram avasthitih adhik&rik&n&ml Brahmasutra, 3-3-31. 

5. ni&i neti cenna sambandhasya y&vaddehabhavitvaddar&ayati cal 

ata&cayane'pi dakqine I BramhasUtra , 4-2-18, 19. 

Restrictions such as 'diva, ca buklapakseca uttar&yanameua cal 
mumur^at&m pm£a&t&ni viparitam tu garhitam I 

Quoted in Ny&ya-siddh&njaMa-tlka, p. 157. 
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Thus both pujiya and p§pa are impediments in achieving 
moksa-purusartha. However, they do not stain a prapanna. 
But the question is, then, what becomes of such papa and 
punya? Desika explains on the basis of scriptures that the 
friends and foes of the brahmavid or prapanna will receive 
his punya and papa respectively, during the time of his 
departure from the mortal body. This point is clear from 
the Sruti “tat sukrtaduskrte dhUnute I tasya priyd jhatayah 
sukrtamupayanti I apriyO, du$kftam I” ( Kau$itaki , 1-4) and 
14 tasya putradayamupayanti I suhrdah s&dhukrtyam, dvisan - 
tah papakrtyaml ” ( Satyayanaka ). 

Ramanuja also commenting on the sutra “ ato’nyapi 
hyekesamubhayoh I (Brahmasutra , 4-1-17) says, that friends 
and foes of a prapanna get his punya and papa respectively 1 . 
Here one may ask how is it that the fruits of an action 
done by some one go to somebody else who is not their 
agent? Desika answers 2 that the punya and papa are nothing 
but the prasada and kopa of the Lord. Therefore, the Lord 
directs his kopa and prlti towards the foes and friends 
respectively of the prapanna. That is why the Sruti said 
“tasmaddtmjnam hyarcayedbhutikamah I” (Mundaka , 3-1-10) 
that one should be very careful and should not incur the 
wrath of a prapanna. 

Nyasavidya can destroy prarabdha-karma also, but it 
retains a part of his desires to live up to the end of this 
sarlra and to undergo the ensuing misery from it. If the 
prapanna practices the strict asceticism, prapatti destroys 
even that retained part of desire and its result. Such lovers 
of God are called artaprapannas, and the others are called 
drpta prapanna8. 

1. vidyaya asle$avinasassruti&ca tadvi$aya I 

Sribha$ya on BrahmasUtra , 4-1-17. 

2. sa ca saktirbhagavatkopaprltivise^atmikd I 

Nyaya-siddh&fljana, p. 160. 
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Gita says “yarn yam v&pi smaran bhavam” (8-6), that 
a cetana becomes that object on which he meditates during 
the time of his departure. Therefore the scriptures prescribe 
antima-smrti to upasakas. But for prapanna, even this is 
not necessary because the Lord himself remembers him at 
that time* "aham smarami madbhaktam ” ( Varfrha-carama - 
sloka). Therefore Desika says u asyam ca vidyayamantima 
pratyayapeksapi na vidyatel” (Nyaya-siddhanjana, p. 161) 
that in this Nyftsavidyfi a prapanna need not have the 
antima-smarana during the time of his final departure, as 
the Lord himself remembers him, at that time. 

Every upasaka or vidvfin or prapanna departs from this 
body through the vein, namely, 'brahmanadi’ easily, and 
continues his blissful journey towards the abode of the Lord, 
through the world of ativ&hik&s, “Arci, Ahas, Sitapaksa, 
Udagayana, Asta-marut, Arka, Indu, Vidyut, Varuna, Indra, 
Prajapati” and being worshipped by them, finally he would 
be taken to Brahma by ‘amdnava’ whose form is made up 

of lightening. This way by which the prapanna reaches the 
Lord is called ‘araJadignti’. 

Desika gives the evidence of Sruti 1 in which the word 
sambhuti means arcirfldigati. Vinfisa means the destruction 
of karma. So the idea is, that the prapanna crosses the 
ocean of sarhs&ra after freeing himself from the fetters of 
karma, enters the abode of the Lord by the arciradigati and 
finally extfoys the bliss of servitude of the Lord in 
nitya-vibhtiti. DeSika further describes the journey of a 
prapanna and says that the knowledge and ananda go on 
increasing as he journeys through the arciradigati. He 
becomes mukta from the time he is touched by the hands 

1. sambhutim ca vinaSam ca yastadvedobhayam saha\ 

vin&iena mrtyum tlrtva sambkuty&’mrtamasnute I Isduasya , 14 

tercifamabhisambkavanti, etamitah pretyabhisambhauitasmi 
brahmalokamabhisambhauanti \ Chandogya, 4-15-5. 
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of amanava. Then he reaches paramapada, the abode of the 
Lord and gets eight qualities 1 , such as apahatapapmatva, 
satyasarikalpatva, etc., which are common both to him and 
the paramapurusa also. This is the original state 2 of the 
jiva. Afterwards, he never comes back to this samsara. The 
cessation of sariisara, going through the path of arciradi, 
having the aprakrta-divyamarigala-vigraha, salokya, samipya, 
sarupya and sayujya, all are connoted by the word ‘moksa*. 
Here salokya means getting into the Lord’s abode. Samlpya 
is reaching the vicinity of Lord’s abode. Sarupya means 
having the eight divine qualities. Because jiva is an eternal 
entity, it cannot become identical with Brahman. Therefore 
Desika says, that the interpretation of some vedantins, that 
sayujya means identity, does not stand to reason. The Sruti 
and also the smrti 3 should be interpreted to mean complete 

equality between the jivatm an and the Brahman during the 
state of liberation. 

Prapanna thus liberated gets freedom from samsara for 
ever and enjoys the Lord who is anandasagara, and devoid 
of any type of duhkha. Therefore Desika says, 4 sa ca 
nirduhkha-niratisayanandarupa bhagauadanubhavatmaka 
iti siddham I” ( Nyaya-siddhanjana , p. 167) that the attain¬ 
ment of intrinsic glory by jiva consists in realising its 
dependence (paratantrya) on God who is nirduhkha, ananda- 
svarupa and svatantra. 


1 . 


2. 


esa atmu apahatapapma uijaro vimptyuh visoko vijighatso apipasah 
satyakamah satyasahkalpah I Chandogya, 8-1-5. 

paranjyotirupasampadya svena rapenabhini$padyate I 

Chandogya , 8-12-2. 

sampady&virbhava svena sabdat\ Brahmasatra , 4-4-1. 


paramam sdmyamupaiti I 
mama sadharmyamagatah I 
brahmavid brahmaiva bhavati \ 


Mundaka , 3-2-8. 

Gita , 14-2. 
Mundaka , 3-2-9. 
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MOKSA SVAROPA IN VISISTADVATTA 

The desire for emancipation is implanted in the mind 
of human-being. It is this desire which makes man to aspire 
and to know the final goal of life. When he realises, that 
the fruits of rituals are limited in their scope, naturally his 
mind begins to think about the final release, which is nitya 
and anandartlpa. Such a person, in VedSnta&stra, is called 
mumuksu. Acarya Sankara prescribes 1 this desire for moksa 
as a pre-requisite to become mukta. 

According to advaita thinkers moksa consists in the 
annihilation of the T ness. But Ramanuja says that a man 
would turn away from moksa if moksa means ‘annihilation’ 
of T ness. He asks for himself when he himself perishes, 
of what value is such a release or moksa for him? 

Ramanuja writes in ^ribhft^ya that the annihilation of 
the self is not moksa. Mok$a is said to consist in the 
attainment of the Lordly qualities similar to those of the 
supreme person ‘Srimannflray#na’. Rfimfinuja further writes, 
that the soul in all its states is imperfect. When the jivatman 
reaches the ParamStman, he should be far from imperfections. 
He should posses all blessed qualities 2 , and be higher than 
everything else. Release consists in attaining the servitude 
of parama-purusa and enjoying the divine-bliss in the 
communion of the Lord. Following the ideas of sutrakara, 
Ramanuja in Sribhdgya establishes that mukti is not only 
the direct perception of the Lord but also the progressive 
attainment of Brahmaloka. The advaita exposition of the 
two muktis viz., ‘krama-mukti’ and ‘jivanmukti’ are not 
accepted in Visigt&dvaita. 

1. ucyate I nity&nitya vastuvivekah, ihamutra artha bhoga viragah, 

samadam&di s&dhana sampat, mumuk$utvarh ca I 

BrahmasQtm-bh&qya of !§rl Sankara, 1-1-1. 

2. Srlbh&fya, 4-4-1, p. 839. 

Ch&ndogya, 8 - 12 - 1 . 
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Jlvfttman, who was bound hither to by his karma, 
becomes free from it, and gets equality with Parabrahman 1 . 
This means that mukti is self-manifesting itself in its own 
form. Mukti is fullest blossoming of atman. 

RamSnuja commenting on the Brahmasutra: 'atma 
prakaran&t’ (4-4-3), says that by the ‘self manifesting itself 
in its own form in the state of mukti’, is meant the self as 
possessing the gunastaka SvirbhSva and freedom from all 
evil and sin and so on. These are the essential characteristics 

of atman. This original nature of atman was obscured in 

the state of saihs&ra, through ajn&na (nescience). Therefore 
at the time of mukti these essential qualities get themselves, 
expressed. These gunas only manifest, but not originate. The 
great sage Saunaka 2 says that even as the lustre of a gem 
is not created by the act of washing, so the gunastakas 
manifest in the atman by putting off karma-vasana. When 
the well is dug, the digger finds water. The water is not 
created by the action of digging. It was existent and became 
visible in the well. Thus all divya-gunas only manifest in 
atman through the krpa of Srlmannarayana. They are not 
produced. 

Ramanuja following these authorities comes to the 
conclusion, that the essential qualities of atman, which are 
obscured and contracted by the karma, get expansion, when 

1. atah karmana sambaddhsya pa ram jyotirupasampadya bandha 
nivfttirupa muktih svenarupena abhinispattirucyate I 

Sribh&§ya t p. 870. 

2. yathd na kriyate jyotsnd mala praksdlandn maneh 1 
dosa prah&n&t na jhanam atmanah kriyate tathd. II 
yathodap&na karanat kriyate na jaldmbaram I 
sadeva nlyate vyaktim asatah sambhavah kutah II 
tathd heya guna dhvamsdt avabodhadayo gundh \ 
prakdiyante na jdyante nitya evdtmanohite II 

Visnudharma 104-56, 56, 67. 
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the atman attains the lotus feet of the Lord and becomes 
free from the bondage 1 of karma. 

Desika strictly following the writings of Ramanuja 
establishes, that the attributive knowledge (dharma-bhuta- 
jfiana) is fully blossomed at the time of liberation. This 
expansion of dharma-bhuta-jn§na is eternal 2 . Desika further 
says that with this expanded dharma-bhuta-jnana, the 
muktatman enjoys the servitude of the Lord for ever and 
this itself is mukti 3 . Though generally, servitude is considered 
to be undesirable ©ne f muktatman enjoys the kairikarya of 
the Lord. The service of wicked people results in suffering 
and misery. But the kairikaryas of the Lord, who is full of 
all auspicious qualities yields finanda for ever 4 . According 
to Visistadvaita school this expansion of the attributive 
consciousness, the manifestation of eight auspicious qualities, 
and the servitude of the Lord, who is ‘sakala kalyana 
gunakara’ is mukti and the original state of atman. 


1. atah jhana anand&di gundndm karmana btmani sankucitanam 
parahjyotirupaaanipaSya karmarbpa bandhaksaye vikasarupa 
avirbhdvah n&nupapannah iti sutfh&ktam sampady avirbhdvah iti I 

Srlbha$ya , p. 872. 

trayyanta karmarupa avidya tirohitasya 

avidyocchedapu?VQk% -<■ , apBbktujka paramatmanubhavameva 
moksmacakgate 1 Sribha$ya , p. 291. 

2. sannakadyukta Hiiy&i Mntd$e$QparQdhe na ca bkavati punah fatra 

sarikoca hetuh I Tattvamuktd-kalapa , 2-61. 

3. nirauadhisukha brahmabhuktistu muktih\ 

Tattvamuktd-kalapa , 2-64. 

4. ayambhdvah \ karmopd.dhika.sevd. hi karma vaicitrydd pratikula 
udasina kiilcidanukQla ca syofl iyantu nirupbdhika svdmisevd 
yathdgamarh niravadhika sukharUpeti l 

Sarvbrtha-siddki p. 312. (Also refer Nybya-siddhdhjana , p. 167; 

Adhikarana-sdravali 520, 521; and Adhikarana-chintamani). 
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KAIVALYA 

Desika here discusses kaivalya which is also admitted 
as mokfa by some thinkers. This kaivalya is the result of 
one of the brahmavidyas, namely, pancagni-vidyA. Kaivalya 
is that state in which the jlvatman enjoys the bliss of mere 
self. Compared to bhagavadanubhava, the experience of the 
self is very inferior type of enjoyment. It is therefore discarded 
by all acaryas. On the basis of the statements of 
Yamunacarya 1 some Acaryas think that there is a moksa 
called ‘kaivalya’ near Vaikuntha or the abode of Visnu. 
Further, they again quote from Yamuna which also appears 
to establish kaivalya kind of moksa. RSinanuja commenting 
on Gita says 2 3 , that the seeker enjoys the bliss of self-reali¬ 
zation. Desika quotes from Ramanuja and says that 
Ramanuja appears to have admitted the arciradigati for both 
the seekers, namely, kaivalyarthi and moksarthi. Just like 
the moksarthi, even the kaivalyarthi never comes back. 
Therefore Desika presents this pttrvapoksa (prime facie) that 
kaivalya is conventionally admitted by our ancient Acaryas. 

After elaborate explanation of the view held by some 
acaryas, regarding kaivalya, Desika begins to examine that 
view with the same vigour. He begins his refutation with 
this statement. The kaivalya type of moksa is not at all 

/ w n 

admitted by Ramanuja. This is clear in Sariraka Bhasya . 

1. aisvarydk$ara-y&thatmya-bhagavaccharan&rthinam I 
vedyopadeyabhavanam a$tame bheda ucyate II 

Gitartha-sahgraha , p. 12. 

2. jijhasuh prakfiiviyukt&tmasuarupavd.ptlcchuh I Glta-bh&sya , 8-12. 

caturvidha. bhajante mam... I Glia, 7-16. (refer bhasya). 

sarvadvarani samyamya ityadervyakhyane . prakptiviyuktam 

matsamandkaramapunaravfttim&tmdnam prapnotttyarthah iti 
cokteh I Nyaya-siddh6.hjana % p. 170. 

3. atrocyate \ na tavadayam mok$ah bha$yakarabhimatah\ 

sarirakabhaqye vyaktamuktatvat \ Ny&ya-siddh&fijana , p. 170. 
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In the Vakydrwayadhikarana 1 , RAmAnuja states that 
Atmanubhava is not same as mok$a. Atmanubhava is needed 
for the knowledge of Brahman, which is in turn, the means 
of liberation. But it is not an independent means. The 
statements in Vedartha-sangraho also proves that kaivalya 
is not the same as moksa. There he says: that the adept 
in Vedanta admit, that moksa is Paramatmanubhava, 
experienced by the jlva, through the destruction of avidya. 

The great acarya, Varadavignumisra, says 2 that kaivalya 
is not moksa because moksa is the enjoyment of the bliss 
of Paramatmanubhava. Kaivalya cannot give that ananda. 
There the jlva can experience the Ananda of his own self. 
Bhatta Parasara 3 in the commentary on Adhyatma-khanda- 
dvaya equates aisvaiya (enjoyment of worldly pleasures) with 
aksara (enjoyment of his own self) and says that both of 
them are different from moksa. 

Though, the Ananda of svAtmAnubhava is very inferior 
to that of ParamAtmAnubhava, Desika says, that the jlva 
begins to indulge in that Ananda, because it is superior to 


1. amptatvasya paramapum$a vedanaikopdyatayd prati-padanat I 
paramapuruga vibh&tibhuta&ya pr&ptur&tmanah svarupa - 
y&th&tmya uedan&m apavarga sQdhanabhuta parama-purusa 
vedanopayogitayd Ovasyakam I na svaia eua up&yatvenae 

Sribha§ya p-419. 

and trayyantaniQn&t&stu.... avidyocchedapurvaka svabhavika 
paramAtmdnubhavameva mok$am&caksate I Sribhasya, p. 291. 

2. amukta eva sah I mokfasya paramatmanandanubhava rupatvat I 
tasya brahm&nand&nubhav&bh&v&t svdnanda mdtrdnubhavat I 
svanand&nubhavasca yogindm amrtarh sthanarii svatmas- 
anto§ina&ca ye * iti bhagavatpar^Mam vacanat I muktivyatirik- 
tamanap&yiyogasadhyamaUvaryam I 

Quoted in NyHya-siddhiinjana , p. 173. 

3. anye§vaikvaTyOk$arabhoge$u anapek^ayd jugupsayd, s&dhisthanam I 

Quoted in Ny&ya-siddhafijana, p. 173. 
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the enjoyment of the worldly pleasures. This is the type of 
experience one has when ‘sukhamahamasvSpsam’ (I slept 
happily) which is experienced after a sound sleep 1 . This 
state is named moksa because here, there are no indriyas 
and body which are the real cause of all types of misery. 
Desika declares at first that the seeker after kaivalya reaches 
his destination through any path but not through arciradi- 
marga. Further kaivalya is not situated beyond prakrti. Both 
arciradimfirga and going beyond prakrti are prescribed for 
the seeker after Paramatman 2 alone. If the seeker after the 
kaivalya also continues his journey, and makes such 
upasanas, by which he can realise Paramatman, he is sure 
to reach paramapada and then becomes mukta. This is clear 
from the scriptures— “sa en&n brahma gamayati” 
(Chandogya , 4-15-5.) 

The sutrakara refers to this in the sutra “dar&an&cca” 
(Brahmasutra , 4-3-12), which is explained as one who passes 
through devaySna, that is arcir&dimarga, is sure to reach 
Brahman. The statement of Yfimuna quoted by some acflryas 
in support of its moksatva also prescribes a separate path, 
namely, ‘aksara 3 ’ to the seeker of kaivalya. 

* _ A 

Ramanuja makes this position clear in Srlbhasya . 
Further, Ramanuja denies® the path of arciradi to the 

1. suptotthitapratyabhijnanam sukhamahamasvapsamityevam rupam I 

Ny&ya-siddhGinjana , p. 175. 

2 . na tavadarciradigatih prakfteh paras tat uasasc&sya yujyate 
paramatmopasana prakarane$veva tayoh kravanat\ 

Nyaya-siddh/mjana , p. 175. 

3. aamsrtyak$arauai$nau&dhuasu njitfim 1 Catusslokl , 3. 

4. In the commentary on u 6rutopani§atkagatyabhidh<inacca n 

Brahmasutra, 1-2-17. 

apratikalamban&nnayatiti bidatHyanah I Brahmasutra, 4 - 3 - 14 . 

5. "nam&dipranaparyanta-pratikalambanan&m tu ubhayavidha-Sruti- 

siddhop&san&bh&v&t tatkratunyayacca arcir&digatir-brahma- 
pr&ptiica na vidyate I SrlbhAsya, p. 865. 
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jivop&saka in clear terms and says that different results 1 
(kaivalya) follow from their up&sana. 

Other works, namely, Ved&nta-s&ra and Vedanta-dipa 
of Ramanuja also say the same thing. Therefore, the passages 
of Gltabhasya which were quoted in support of the views of 
some acaryas must be interpreted in accordance with the 
statement of bh&sya, sfira 2 and dips 3 and solve the problem 
without any contradiction. Therefore, Desika says that even 
the seekers after kaivalya will attain brahmanubhavananda 
after some time 4 , like madhu-vidyanistha. They too never 
come back. They meditate upon Paramatman in that place 
itself and finally attain the inanda of paramatmanubhava. 
However, according to Ved&nta Desika even kaivalya 
upasaka 5 passes through the arcir&dimarga because he is 
also a brahmavid. He is called param&tm&tmaka-svatmanu- 
sandhata, who is mentioned in paficagni-vidya of 
Ch&ndogyopanifad. 

Thus Ved&nta Dedika has explained the nature, 
character and destiny of the individual soul, on the basis 
of Sruti, smrti, sQtraa and bhafyas. Desika says that jlvatman 


1. vi&e^am ca dar&ayati I Brahmasutra, 4-3-15. 

2. Refer Ved&nta-a&ra -636 CAnnaAgarflcArya edition). 

3. Refer Ved&nta-dlpa p. 123 (Annafigar&cArya edition). 

4. Refer MannurU (TUnvoimoti, 1-2-5.) 

5. RarigaramAnuga in his commentary on Ny&yasiddhanjana 
discusses this and proves with scriptural texts, that the kaivalyo- 
p&saka also reaches paramapada. Following the interpretation of 
Vedfinta Deiika, he defines kaivalya as follows:— 

“kaivalyam ndma archiradi margena bhagauallokagatasya 
brahm&tmaka sv&tma-s&kvatkara eva n . Accordingly the jivopasaka 
also reaches the paramapada through the arciradimarga. He is 
pamm&tma-tUmaka-av&tma anusandhata. For further details refer 
Rafigar&m&niija-hhtyya on Nyaya-siddhanjana , p-177. 
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is like a ‘kaustubhamani 1 ’ (a celebrated gem in the heart 
of Visnu). Paramatman receives the individual self, after he 
is freed from the bond of karma. This jlvStman enacts a 
beautiful drama, wherein he plays different roles by taking 
different births as deva, manusya, pasu and paksi, due to 
his own karma. He discriminates the upadeya from, the 
anupadeya, with the help of sfistra, and realises the sufferings 
of womb and finally adopts anyone of the brahmavidyas. By 
the enactment of this wonderful drama, the eternal &rimdn 
(wealthy) Paramfitman is immensely pleased, and He graces 
the actor, i.e., jlvStman with prosperity, which is equal to 
his own state and makes him enjoy the bliss of his ever-lovable 
service 2 . 


■Sfr 


1. manivara iva iaureh nityahfdyopijivah 
kalukamatiravindan kirikaratv&dir^jyam I 

Rahasyatraya-sQra, p. 13. 

2. kantam pripya vicitrakarmarocit&m parydyato bhumikdm 
kenapyadbhuta-nd(akena kamapi &rtmantam&nandayan I kftvd 
sdstramukhe manah pratimukham garbh&uamar&at param 
vidyanirvahanena labdhavibhavo hrdye$a vidyotateU 

Ny&ya-siddh&njana, p. 179. 



Chapter IV 


ISVARA 


NATURE OF BRAHMAN 

So far we studied prakrti, kfila and jlvStman which are 
dependent on the omnipotent God. They all are adheyas (the 
supported) and sesas (one who exists for the purpose of the 
Lord). We also studied that the goal of human life is to 
attain moksa. Moksa is the communion with the Lord or 
isvara. So all these points make it necessary to understand 
the nature and character of that highest principle which is 
‘independent’ ‘sesi’ and ‘fidhSra’ of this universe. It is the 
supreme principle. That is why that tattva is called Brahman. 

In Visisistadvaita the word Brahman denotes the highest 
person Purusottama. He is free from all impurities and 
imperfections. He is 'ananta kalyfina gunasfigara’ that is, 

He is the ocean of innumerable auspicious qualities 1 . 

The term ‘Brahman’ is derived from brhat (big or great) 
and so means that which possesses the greatness of essential 
nature as well as of qualities, and as such is the Lord of 
all. “ brhati brahmayati tasm&ducyate param brahma iti 
niruktat brhatvam brahmanatvam ca grahyam I ( Sribhasya - 
darpana, p. 7). 

This Brahman is the goal of all adhyfitmasastra. The 
Upanisadic statement “ n&yam&tmQ pravacanena labhyo na 
medhaya na bahund. irutena I" (Katha, 1-2-23) that ‘neither 
the mind nor speech can describe Brahman’ does not mean 

1. brahma babdena ca svabh&vato nirasta nikhiladofo anavadhik&ti - 
iaya asahkhyeya kaly&na-guna-ganah puruiottamo abhidhiyate\ 

Sribh&^ya, 1-11. p. 6. 
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that Brahman is unknowable. That statement means, that 
with our limited intellect we cannot completely know all 
about the Lord. The human knowledge is not complete. So 
the human beings cannot know him completely. 

The fundamental authority for Ramanuja’s conception 
of Parabrahman is Upanisads. The Parabrahman is described 
as SrimannarSyana. He is the creator, sustainer and destroyer 
of the world. 

It is already mentioned that an object, to be known 
clearly, must be separated from other objects through the 
help of definition which is devoid of fallacies like avySpti, 
ativyapti and asambhava. Therefore Vedanta Desika offers 
several definitions on the basis of Sruti, sutra and Bhasya. 
He defines Isvara. 


1 . 

2 . 

3. 

4. 

5. 

6. 

7. 

8 . 

9. 


He is the Lord of all. 
He is vibhu and cetana. 

He is sarvasesi. 

He is adorned by 
all activities (karma). 

All results of actions 
flow from Him. 

He is the substratum 

of all. 


— sarvesvaratvam. 

— vy&pakatve sati 

cetanatvam. 

— sarvasesitvam. 

— sarvakarma- 

samaradhyatvam. 

— sarvaphala- 

pradatvam. 

— sarvadharatvam. 


He is the cause 
of all effects. 

For Him, the entire 
universe excepting his jnfina 
and Himself is body. 

By nature He possesses 
the auspicious qualities 
like satyakfimatva and 
satyasahkalpatva etc. 


sarvakaryot- 

padakatvam. 

svajnana-svetara 

samastadravya- 

sarirakatvam. 

svatassatyasankalpat 

vadikatvam. 
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Here in the seventh definition, Isvara is stated to be 
the cause of all effects. He is srstikartfi only. Hence it may 
be objected by pointing out that this defmition appears to 
go against the definition given by Bdtrakara, which says 
that Isvara is all, i.e., creator, protector and destroyer. 
“janmadyasya yatah ” (Brahmasutra , 1-1-2). 

Desika answers this objection, by pointing out that the 
sutrakara is not opposed to other definitions like “Isvara is 
creator”, “Isvara is protector", "Isvara is destroyer”; but he 
is of the opinion that except God, none else can do these 
works. With that idea, sutrakara has said that all the three 
functions are performed by God. 

Another point is that there are certain thinkers who 
hold the view that trimurtis, i.e., Brahma, Visnu and 
Mahesvara are all equal. The creation, protection and 
destruction has been attributed to them respectively. Those 
thinkers are called ‘trimtirti-sfimya-vSdins’. To uphold the 
view that all the three functions are performed by only a 
single person, the sQtrakftra has given the definition which 
attributes all the three functions to Him. That is why the 
sQtrakfira describes the nature of Isvara as the agent of 
destruction also. “attO car&caragrahanat ” ( Brahmasutra , 
1-2-9). This sutra attributes the function of destruction to 
the Brahman. Ramanuja interpreting the above sutra on the 
same line quotes from Kafhopanigad (1-2-25) and substan¬ 
tiates that the Brahman is the agent of destruction: “cara 
acarasya krtsnasya attftvam hi tasyaiva sambhavati I” 
0 Sribh&sya , p. 287.) In the Kathopani§ad there is a passage, 
which says that the mrtyu is the upasecana (being itself 
eatable, that which helps other food to be eaten) of the Lord. 
That is with the help of mrtyu the God undertakes the act 
of destruction and finally withholds mrtyu also. Therefore 
Isvara, is also the agent of destruction. 
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This type of interpretation is also resorted to while 
understanding the Srutivfikya “satyam jnanamanantam 
brahma” (Taittirlya Anandavalli, 1) where the word ‘ananta’ 
itself is sufficient to separate Brahman from other things. 
Yet there, the other words i.e., ‘satyam’ and ‘jnSnam’ are 
not meaningless. In the Sruti, satyatva means that there is 
no vikara or transformation in Brahman. The second word 
jnanatva says that the knowledge of Brahman is always 
all-pervasive. Therefore, here all words are equally important. 
Coming to the point, to say that Isvara is the cause of all 
effects is not against the opinion of sQtrakSra. 

BRAHMAN IS ONE 

Brahman is only one. The Sruti says that 
“ekamevadvitiyam” (Chandogya , 6-2-1)—Brahman is one and 
second to none, “na tatsamaSc&bhyadhikasca drsyate I” 
(Svetasvatara , 6-7)—There is nothing which is equal to or 
higher than Brahman and “prak&sitdram sarves&m" ( Manu , 
12-122)—he is the protector of all. Brahman is absolutely 
unconditioned reality. It is beyond tripartite limitations (desa, 
kala and vastu). It is biggest of all; that is why it is called 
Brahman. All the names refer to him alone 1 . The qualities 
attributed by the Sruti can be found nowhere else, except 
in Brahman. In the same way the word ‘Brahman’ also does 
not denote anybody else 2 , because it possesses the quality 
‘niratisayabrhatva’. That Brahman is Lord Narayana. 


1. satyam jnanamanantam brahmd 
yo ueda nihitam guh&y&m... 
tasmadva etasmadatmanah I 


Taittirlya Anandavalli , 1-9. 

Taittirlya, 2 - 1 . 
Taittirlya Anandavalli , 1 . 


2. vede bhuri-prayogakca gunayoga&ca sarhgini\ 

tasminneva brahmasabdo mukhyavrtto mah&muneU 

Garudapurana in Tattvasiddhi p. 401. 
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nArayana alone is the supreme deity 

Here we should bear in mind that the Srutis 1 which 
maintain in different places that the universe was caused 
by different causes, refer to the ParamStman alone. Words 
like sat, asat, avyakta, Brahma, fttma, akfisa, prana, siva, 
sambhu, refer ultimately to the primordial cause, 
Param&tman. Therefore, for the same reason, the pradhana 
is not Brahman. The four-faced Brahma and Siva also are 
not Brahman because they are 2 created by Visnu and are 
bound by karma. They belong to jiva group. According to 
Atharva-SikhQ , Caturmukha-Brahma, Visnu and Siva are 
created 3 beings. But one might ask how is it compatible 
with the fact that Vignu is not created? Desika answers that 
Lord takes different births for his sport 4 . Srutis and smrti 


1. a. sadeva saumyedamagm aslt I 

b. asadva idan^agra dslt I 

c. tadvedarh tarhyavydkrtcmdsit I 

d. brahma vd idamagra foil I 

e. atma va idameka eoa^ dsit i 

f. ahasadeva $amutpadyante\ 

g. prdnamevdbhi&arhutfanti 1 

h. na sannacdsacchwa eoa keoalafai 

i. kambhurdkd&amadhye dkytya&l 

j. ekoha vai ndrdyana Oslnna brahmd 


Ch&ndogya, 6-2-1. 
Taittiriya dnandavalli , 7-1 
Brhaddranyaka , 3-4-7. 
Bfhaddranyaka , 1-4-10. 

Itareya , 1-1. 
Chandogya , 1-9-1. 
Chandogyal , 1-11-4, 5. 
SueJdSuafara, 4-18. 
Atharva-sikha 17. 
nekdnah I Mahopani$ad, 1 


2. visvakarmd hyajani^px devdh I Krsna-yaju8$arnhitd % 4-6-8 

sa prajapatirekah pufkaraparne sambhavati\ tryaksah Sulapanih 
purufo’jdyata etc* 

3. brahmd-vi$nu-rudrendrdste sarve sampraauyante I 

Atharva-Sikhd, 3. 


4. ajdyamdno bahudhd vijdyate I Taittiriya Aranyaka , 3-13. 

na me pdrthasti kartavyam tri$u loke$u kincana\ Gita . 3-22. 
dJiarmasariisth&pan&rth&ya sambhavami yuge yuge I Gtfa, 4-8. 
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also say that, though God is birthless, and has nothing to 
gain in this universe, still He takes different births to 
establish dharma, and root-out adharma. This is His lila. 
Ramanuja says that this prakrtijnandala is His lfla-vibhuti. 

Because He is devoid of all impurities, He is not born 
again and again. He does not become old with the old age 
of the body. This Paramfitman is free from sin, free from 
old age, free from death and grief, from hunger and thirst. 
His desires are the real. His will is the real. 1 

Another Sruti passage specifically mentions that 
Narayana alone is the creator, protector and destroyer of 
the universe and he is the Lord of goddess Laksmi. The 
Sruti specifically mentions the name of Laksmi who is the 
consort 2 3 of £ri Nfirayana. Therefore Narayana alone is the 
object of Vedas. 

Desika says that wherever there is reference to different 
things as the cause of the universe, it is to be construed to 
mean the Lord Narayana Himself. Every word ultimately 
means Narayana Himself. In Visistadvaitic terminology, this 
is called ‘aparyavasanavrtti’. Ramanuja explains this elabo¬ 
rately in Sribhasya and Vedartha-sangraha **. Desika declares 
that every word connotes Narayana Himself. Every name 
through its jlva speaks of the Lord. This relation of the 
word and the meaning, is called ‘aparyavasanavrtti’ in 


1. apahata-papma divyo deva eko n(ir&yanah\ Ncirayanopani§ad. 

2. hrUca te lak$mUca patnyau \ Taittiriya&ranyaka, 3-13. 

3. saksadapyavirodham jaiminih I Sribhasya, 1-2-29. 

jivamukhyapranaling&nneti cennop&s&traividyadasritatvddiha. 
tadyogat. Srlbhisya, 1-1-32. 

vedavidagresara v&lmlki partSara dvaip&yana vacobhiica parasya 
atmatvavagamat.... sarva cetan&cetanaprakaram brahmaivabhid- 
hiyate I Vedartha-saUgraha, p. 80. 
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Visistadvaita philosophy, and thus is considered to be the 
pradhana-pratitantra (distinguishing differentia) of this 
system. This is the special conception accepted in 

Visistadvaita. In some places even words like ‘akasa’ and 
‘Sambhu’ etc., refer to Nartyana alone. The word akasa 
etymologically means that which shines in all directions and 
the word Sambhu means the person from whom all auspicious 
desires may be fulfilled*. 

Further if Rudra and Indra are not Brahman, then how 
is it that the Sruti says that Tndra is prajhatma and you 
meditate upon it’ (Kaugitakl Upanisad, 3-1) In Atharva-siras, 
it is said that Siva is the cause of the universe and He is 
the highest principle. De£ika say6 these and such other 
passages should be interpreted to mean Brahman alone 
through aparyavasSnavfttL Sutrakara himself answers these 
objections in the stttra “Histradrstyttupadeio v&madevavat” 
( Brahmasutra , 1-1-31.) 

VSmadeva after realizing the truth of antaryamin says, 
“tadvai tatpasyan v&madevah pratipede I aharn manura- 
bhavam suryascaham kakfto6nrfUtumi vipra I” ( Brhada - 
ranyaka, 3-4-10)—1 became Mann, and I became the Sun’. 
Sutrakara says that here V&madeva does not refer to himself. 
He is referring to the Brahman, the Lord NSrayana, who 
is immanent in everything. According to this sutra, 
Paramatman can be meditated upon through cit or acit. 
Therefore the Srutis which refer to Indra and Siva as an 
object of meditation refer to Paramfltman alone. 

The foregoing arguments and explanations, Desika says, 
are summarised by Varadaguru in Tattvaaara. Tattvasara 
gives the above discussions in the form of question and 

1. parauidy&xu. jiunktih nirukty&deh partkraya I 
talling&nanyathasiddhau tadviiitf&valambini II 

Ny&ya-siddh&rljana, p. 184. 
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answer, and establishes that NfirSyana is the Paramfitman 
and the supreme 1 2 . Therefore, NSrayana alone is to be 
meditated upon and He alone is the inner controller of the 
universe. Brahman, Paramfitman, Parabrahman, parama- 
purusa, are all the names of Srimannarayana. 

BRAHMAN IS PORNA EVERYWHERE 

Brahman pervades the entire universe from the atom 
to the mountain. Everywhere he is purna (full) in the bodies 
of Siva and Brahma (created Brahman) He is purna, through 
the jiva therein 1 . In the body of Visnu, Brahman is purna 
without the medium of jiva. 

Desika here discusses the problem viz., how is it that 
the Brahman who is pQrna in one object can become purna 
in other object also? Now this objection may be understood 
in four different ways. This objection may be construed in 
the first place, to mean that the ‘Brahman is not full here 
alone’ (in the object before us). 

But this argument is favourable to siddhantin, because 
he too does not say that Brahman is purna in that place 
alone. 

Secondly if the objection is to mean that Brahman here 
(in the present object) is not an object of our full knowledge, 
then the objection is not valid. To know an object (its nature) 
one has to possess suitable instruments, without which one 


1. kastvam tattvavidasmi vastu paramam kirn tarhi vignuh katham I 

tattvedamparataittiriyakamukhatrayyanta-sandarianat I 

any&starhi girah katham gunavaiOd-atrdha rudrah katham I 

taddrstya kathamudbhavatyavataratyanyatkatham nlyataml 

Quoted in Ny&ya-siddhanjana, p. 189. 

2. tataica 'name hiranyagarbhhya haraye Sankor&yaca ’ ityOdau 

hiranyagarbha iahkaramUrtyorjlva otiepi dvdra bhagava- 
ccharlratvam I Nydya-siddh&Ajana-(lk&, p. 190. 
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cannot know it. In the absence of that instrument, if the 
nature of the desired object is not known, then the objection 
is not valid. 

Thirdly, the objection may mean here (in the present 
object) it cannot produce effect in its fullness. Paramatman 
who resides in this place should have produced all effects 
here. 

Desika points out that, this objection is also favourable 
to the siddhantin. According to the siddhdntin all effects 
cannot be produced in a limited place. Therefore, the third 
interpretation is not correct. 

Fourthly and finally, the objection ‘that Brahman is not 
purna everywhere', may mean that here the Brahman is not 
present with all its qualities. This interpretation is also not 
tenable, because in the day-to-day experience, it is observed 
that sabda, sparsa, rupa, rasa, etc., pervade their substratum. 
They are not in one part of the substratum only. In the 
same way, Paramfitman who is of an all-pervasive nature, 
exists with all his qualities in everything. So, to admit his 
presence along with his qualities in the object present before, 
commits no fallacy. SCLtrak&ra himself has anticipated all 
these objections in the sutra “ kftsnaprasaktimirauayavatva- 
sabdaprakopo v&” (JJmhmasQtra , 2-1-26.). 

In this shtra B&darSyana anticipates the objection, 
against the theory that Brahman is the cause of the universe. 
If the Brahman is ‘sftvayava’ then it goes against the Sruti 
which says that it is niravayava. If it is niravayava, then 
the entire Brahman becomes purna (full) in one object and 
hence the other object should become Brahman-less. Therefore 
Brahman is not ptlrna everywhere. 

Sutrakara solves this objection in the succeeding 1 sutras. 

1. irutestu iabdamUlatv&t\ dtmani caivath vicitrasca hi\ 

BrahmasCttra, 2-1-27, 28. 
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In these sutras and such others he answers the objection 
raised by the previous sutras. There is ‘avyipti’ (concomitant 

variation) between two dharmas viz., ‘savayavatva* and 
‘bahubhavana’ (becoming many objects). But this vyapti 
cannot be applied to Brahman, because dharmas • like 
niravayavatva and bahubhavanatva are attributed to 
Paramatman by 'Sruti' itself. Hence in applying ‘vyapti’ to 
these two dharmas, the Brahman must be exempted and as 
a result there is no incompatibility in Brahman becoming 
many things. 

Moreover, all dharmas which are experienced in life 
cannot be applied to Brahman also. For example jadatva 
which is experienced in inert matters cannot be found in 
atman. In the same way Brahman which possesses extraor¬ 
dinary powers and which is completely different from the 
rest of the world may not be the substratum of the dharmas 
which are found in cit and acit. Therefore though Brahman 
is niravayava (which does not possess the body as a result of 
karma), He is puma everywhere by his extraordinary power. 

Further, Srutis such as l parasya kaktih vividhaiva 
sruyate ' ( Svet&svatara , 6-8) declare his unlimited power. 
Therefore though the Param§tman is ‘niravayava' in the 
above explained sense, He is full everywhere by his 
extraordinary power, therefore Vedanta Desika declares“a£a/i 
yathagamam sarvatra purna eva bhagavan ” (Nydya- 
siddhanjana , p. 193)—the Brahman is ‘purna' everywhere. 

BRAHMAN IS SAGUNA 

Desika next proceeds to discuss the problem, whether 
the Brahman is saguna (possessing attributes) or nirguna 
(devoid of attributes). According to the school of Advaita, 
Brahman is nirguna. Desika examines critically this view 
and comes to the conclusion that the nirguna brahmavada 
of the advaitin cannot be accepted. 
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To accept nirguna-brahmavada is to violate the conclu¬ 
sions of the scriptures which define Brahman as saguna. 
Upanisads 1 say that the power of Brahman is revealed in 
different ways, and the working of His knowledge and 
strength is inherent in Him! “He knows and perceives all”. 
All these passages establish the sagunatva of Paramatman. 

But there are also some vedic passages which deny 
sagunatva to Brahman. Then how to reconcile the texts 
which declare sagunavida and the texts which declare 
nirgunavada? Equal validity to both the texts cannot be 
ascribed, as they are mutually opposed. Neither can we 
retain saguna type of texts and reject nirguna type of texts 
and vice-versa. In that case we have to reject the validity 
of either of them. 

Here the advaitin argues that according to the principle 
of ‘apaccheda’ sagunav&da gets cancelled by nirgunavada. 
This apaccheda-nyflya is well interpreted by MTmamsa 
thinkers. There are two types of sfistras, one is vidhisastra 
which enjoins certain gunas, and the other is nisedhasastra 
which denies them. Vidhi&stra is purvasastra whereas 
nisedhasastra is para&stra. According to apaccheda principle, 
parasastra is stronger and more reliable. On the same basis, 
the saguna texts which are purva&stra may be rejected and 
retain the nirguna texts which are parasastra. 

Desika answers, in the first place the principle of apa¬ 
ccheda cannot be applied here. That principle cannot operate 
in an instance, where paraspara-paurvaparya (mutual order) 
and paraspara-virodha (mutual contradiction) are definite 1. 

1. sv&bhavikl jnanabalakriyS, ca I Svetiivatara, 6-3. 

satyakamah satyasaAkalpah I Ch&ndogya, 8-1-5. 

yassarvajfiah sarvavit I Mundaka, 1-1-9, 2-2-6. 

2. "taduktam I paurvaparyam virodhaica pUrvapr6m&nyam eva cal 
niyam&nn&sti tatrasau apaccheda nayo bhavet 'iti' II 

Nyaya-nid<lhhfijana-tika , p. 194. 
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In the present circumstance, two contradictory texts, i.e., 
saguna and nirguna are appearing in a definite order. Another 
point is the saguna texts and nirguna texts are not at all 
contradictory. Therefore, apaccheda principle cannot be 
applied here. Under the circumstances, the Mimaiiisa 
principle applicable is the principle of ‘srutilingfidhikarana’. 
The principle of srutilirigadhikarana says that if there is 

contradiction between any two of the following, i.e., Sruti, 
liriga, vakya, prakarana sth&na, samakhyfi, then the purva- 
pramana becomes stronger. Accordingly, in the present 
context, the saguna text becomes weighty and nirguna text 
becomes weaker. Thus both the types of statements become 
valid and complementary. 

The nirguna texts point out that Brahman is devoid of 
all evils and imperfections. In other words, these texts affirm 
perfection in Brahman. In addition to this, the saguna texts 
affirm that Brahman is the ocean of all perfections. Therefore, 
Brahman is an abode of eternal and infinite good qualities 
like, satyam, sivam, and sundaram. The Taittiriya- Upanisad 
declares that the qualities viz., ‘satyam’, ‘jnanam’, ‘anandam’, 
‘anantam’, ‘amalam’ etc., are his svarupa-nirupaka dharmas. 

The Chandogya Upanisad clearly states "ya atma 
apahatapapma uijaro vimrtyurvisoko vijighatso'pipasah 
satyakamah satyasankalpah I" (8-7-1). That it does not become 
old. It is free from sin. Free from death and grief, from 
hunger and thirst and its desire and will are the real. It 
further says that Brahman is the abode of all auspicious 
qualities. The same method is to be followed to solve 
satisfactorily the opposition between savikaratva and 
nirvikaratva texts as well as sasarlratva and asarlratva 
texts. 

Brahman by nature is nirvikara; but savikaratva is 
found in its attributes just like atman (the individual self>, 
who is nirvikara, whereas its body undergoes change such 
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as childhood, youth and old age. But the vikaras of the body 
can never stain the atman. In the same way, the changes 
found in prakrti and the self which are the attributes or 
prakara of the Brahman cannot touch the visesya, i.e.. 
Brahman. 

The two types of texts, i.e., sasarlratva and asariratva 
also should be interpreted on the above lines. The sasarlratva 
states that Brahman gets embodied whenever it likes. But 
that body, which the Brahman takes in the embodied state 
is not the result of karma. The asariratva signifies that the 
Brahman is the master of karma. 

After giving all these explanations, Desika quotes from 
Tattvasara 1 2 , which supports his views: Therefore it should 
be understood that the nirguna texts state that Brahman 
is devoid of evil and Imperfections whereas the saguna texts 
point out Brahman is the abode of all eternal, infinite and 
auspicious qualities. The same saguna texts declare that 
brahman is ‘akhila-kalyUna-guriAkara,^ ‘ kalyanagunagana- 
vibh.u$ita\ etc. In Vedfinta, these dharmas are called as 
ubhayalingatva of Brahman. This ubhayalihgatva of Brahman 
is affirmed by sutra&flra also. He states 3 that nirguna texts 
say that the God is devoid of imperfections where as saguna 
texts affirm perfection. 


1. uktam ca tattvas&re *yadbrahmanoguna&arira-vikara, janmu, 

karmadigocara, vidhiprati^edha v&cah\ anyonyabhinnavisaya na 
virodha gandhamarhanti tanna vidhayah pratisedha badhyah ' 
ityadi II Quoted in Ny&ya * siddh&fijana, p. 195. 

2. RftmAnuja says “ akhilaheyapratyanika-kalyanaikatanasve - 

tarasama$ta-vastuvilak$ana, jnananandaikasvarupa ' 

Saranagati-gadya. 

suabh&vikl jft&nabalakriyti ca I Svet&svatara , 6-3. 

3. na 9th&nato'pi parasyobhayalirigarh saruatra hi I 

Brahmasutra , 3-2-11. 
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By the above enquiry it also becomes clear that the 
nature of Brahman is opposed to that of avidya which 
possesses the avarana-sakti and viksepa-sakti. Therefore 
Brahman is saguna. 

ADHYASA IN BRAHMAN EXAMINED 

Desika rejects the advaitic view point that Brahman as 
nirvisesa cinmatram or pure consciousness, and the world 
is superimposed on Brahman. According to them, maya is 
a property which is found only in sentient beings. It is a 
cctana-dharma. Mays is a type of ignorance that is 
beginningless. Because it is a property, it requires a locus 
and must belong to something. Its locus is soul. But mays 
is not eternal like Brahman. It is destroyed at the time of 
liberation. 

Maya has two-fold functions. Through one of them, 
maya conceals the real nature of the object and through 
another it presents some other object. These are the two 
powers 1 of maya. The power by which it conceals the object 
is called fivarana-sakti and the power by which it shows 
some other object is called viksepa sakti. It conceals the 
nature of Brahman and shows up in its place the universe 

and number of souls. The function of maya makes Brahman 
to appear as the empirical world. So the world is empirical 
and Brahman is real and nirvisesa. 

This nirviseaavada of advaitin is inconsistent. Here in 
this nirvisesavada the pUrvapaksin has to answer several 
questions. In the first place according to him Brahman is 

1. It conceals the fact of shell and shows up silver in its place. To 
see silver where there is only shell, a necessary condition iB the 
concealment of the shell. Suppression precedes substitution. These 
two aspects of it are respectivdy termed &varana or veiling and 
viksepa or revealing (Outlines of Indian Philosophy p. 353). Also 
refer Dr. R&dh&kfsnaris Indian Philosophy , p. 589. 
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the substratum of super-imposition. If the brahmasvarupa 
in its entirety, is the object of it, then there cannot be 
super-imposition at all. Because the experience says that 
when the shell is shining no body will mistake it for silver. 
Tn the same way when the Brahman is shining there cannot 
be any super-imposition. 

Secondly, if the Brahman is not at all known, then also 
the theory of super-imposition becomes meaningless, because 
when the substratum itself is not known, how can there be 
any adhyasa (super-imposition)? 

Thirdly, if super-imposition is said to be on a part of 
Brahman, then the other part remains unaffected. Then the 
Brahman becomes ‘amsibhedasahita’, and this makes the 
system of advaita *savise$a-brahma vada\ In the example, 
i.e., shell and silver the nature of Brahman is ‘suktau idam 
rajatam’ (knowing shell as silver). There are two aspects in 
that jnana. One is ‘idantva’ which is sadharanakara and the 
second is suktitva (ahellness) which is asadharanakara. 
Because of these two vi£e§as, there is the possibility of rajata 
bhrama and its sublation* Unless the visesa of the type of 
sadharanakara (general type) and asadharanakara (special 
type) in Brahman, is admitted, the prapanca-bhrma and its 
sublation becomes impossible. If they are admitted, Brahman 
becomes saviiSesa and not nirvi£esa. De£ika summarizing the 
above arguments says 1 , that under both circumstances 
adhyasa in Brahman cannot be explained. 

Further, the Brahman is self-luminous. If this self- 
luminosity of Brahman is covered by avidya, Brahman is 
loosing its svarupa which amounts to svarupahani. It is also 
not correct to argue that the svarupajnana of Brahman can 


1. adhisthanasya kartsnyena bhane'bhane ca na bhramah\ 
bhatd. bh&t&krtibhida saviSesatvas&dhika \ 

Nyaya-siddhafijana , p. 197. 
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remove the erroneous knowledge; as the brahmasvarupa is 
self luminous and eternal, there must be nitya-moksa and 
not samsara at all. If the svarvipajnana cannot remove the 
bhrantijfiSna, then it is inevitable to admit, eternal saiftsSra 
because no other knowledge can expel this bhrantijnana. 

NIRVISESATVA AND MITHYATVA EXAMINED 

Further, the advaitin proves nirvisesatva of Brahman 
by the sentence ‘Brahma nirvisesam’ Desika examines this 
position and says 1 that if this sentence proves nirvisesatva 
of Brahman, then advaitin is admitting a dharma, i.e., 
nirvisesatva in it. On the other hand, if that sentence does 
not prove the nirvisesatva, then savisesanatva stands 
admitted. 

Even the Sruti “sattamatrum nirvisesam niriham I” 
proves savisesatva in Brahman. It only denies in Brahman 
the visesa of the type of svarfipa and svabhavavikara that 
are in inert matters and svabhava vikara that is in the 
finite souls. Therefore, nirvisesatva of Brahman cannot be 
established by logic or by verbal testimony. Another point 
is that advaitin cannot also prove the mithyatva (unreality) 
of the world. In his inferential proposition i.e., “sarvam jagat 
mithya” the reason is Brahma-vyatiriktatva. Therefore, there 
(in the world) must be the sSdhya, i.e., mithyatva. Now if 
the proposition which proves mithyatva itself is mithya, then, 
satyatva or reality of the world becomes well-established. 

If mithyatva is not admitted to the statement “sarvam 
agat mithya" the fallacy viz., vyabhicaritva 2 occurs. Here 
o this inference ‘sarvam jagat’ is ‘palcsa’—the subject (that 


brahmano nirviie$atvamiti dharmo'sti va navd\ 

dvidhapi savi&esatvam tadyogatadayogajam II 

Nyaya-siddhanjana, p. 199. 
sadhyabhauavadvrttitvam\ Tarka-sangmha, p. 67. 



198 


The Philosophy of Visist&dvaita 


in which something is inferred). Mithyatva is ‘sadhya (the 
thing to be inferred). ‘Brahma vyatiriktatva’ is hetu (reason). 
There must be invariable concomitance between sadhya and 
hetu. If mithyatva is not admitted to that sentence and 
Brahma vyatiriktatva is admitted in the jagat, then it 

commits the fallacy namely “vyabhicara’ (a fallacious hetu, 
that is— the presence of the hetu in the paksa without the 
presence of sadhya). Further, the advaitin may argue, on 
the basis of a different reason 1 , i.e., ‘drsyatvat’, he can prove 
the mithyatva of the world. Wherever there is the hetu 
‘drsyatvat’, there is the sadhya 'mithyatva’. In the shell-silver 
example, there is dfdyatva. Therefore the sadhya, mithyatva 
also is there. Now the same process may be extended to the 
world also. 

Desika points out that here in this argument, the 
advaitin has to answer whether there is mithyatva in 
mithyatva (the probandom) or not. If the former position is 
admitted, the satyatva of the world becomes established. If 
the latter position is admitted, then the hetu (reason) namely 
drsyatvat is not capable of proving the probandom i.e., 
mithyatva. Therefore, in that case also, satyatva of the world 
is established— “mithy&tv&dipratijnarthah svapratijiiam 
sprsenna v& hdye svasyaioa vidhavamao dvitiye vyabhi- 
carita I” {Nyaya-siddh&fijana, p. 203). 

The advaitin may argue that mithyatva is brahma- 
svarupa and hence it is bhavarupa (positive one). Hence the 
mithyatva of the world remains unaltered. Desika answers, 
instead of admitting unknown mithyatva, which is bhava- 
nipa-avidya it is laghava to admit satyatva to the world 
and say it is brahmasvarupa. 

Again, the purvapaksin may pursue his argument, 

1. The inference is of the type u sarvam mithya drsyatvat yathi 
§uktih I” 
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stating that the world cannot become brahmasvarupa, 
because the world is jadatmaka and the Brahman is 
qadfitmaka. For this objection, it must be answered that it 
is possible, in the way in which mithyatva (which is 

jadatmaka) becomes brahmasvartipa (which is ajadatmaka) 
in advaita 1 . 

Further according to advaita in the experiences like 
‘ghatasBan’ *patassan\ the Brahman alone which has the 
&4junct, i.e., avidyi, is known. The hetu, i.e., drsyatva is 
also in the paksa (subject). Therefore Brahman also should 
become mithyS. According to advaita, the suddhabrahman 
(Brahman without adjunct) and upahitabrahman (Brahman 
with adjunct) are identical. Therefore, if there is mithyatva 
in upahitabrahman, then there must be mithyatva in 
Suddhabrahman also. If advaitin admits satyatva in suddha¬ 
brahman, then the upahitabrahman, i.e., prapanca, also must 
become satya. Therefore, advaitin cannot prove mithyatva 

to the world 2 . 

< 

On the basis of the above arguments the Brahman is 
real of reals and it is savisesa. On the basis of scriptural 
statements 3 , Desika says that Brahman is knowable. 

1. yadi prapancamithyatvam sadbrahmaiveti sad bhavet \ 
prapahcaMca tathaiveti sa satyo na katham bhavet II 
jadatvatsa na taccettat mithyatvam ca na tad bhavet I 
tattvenaiva tadanyatvat na tat satyarh ca te bhavet II 

Nyaya-siddh&hjana , p. 203. 

2. kihca prapafica-tadb&dhaka-pratyayabhyamupahita-anupahitadi- 

ve&ena brahmano'pi drbyatvadanaikantyam brahma mithyatvam 
v& syat I Ny&ya-siddh&njana , p. 204. 

3. athdto brahma jijfi&sa I BrahmasUtra, 1-1-1. 

brahma veda brahmaiva bhavati\ Muiufaka, 3-2-9. 

brahmavid&pnoti param Taittirlya-&nandavalli, 1-24. 

“&tm& vh are dra^tavyo srotavyo mantavyo nididhyOsitavyah I 

Bfhad&ranyaka , 4-4-5. 
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According to some thinkers, on the authority of some Vedic 
texts like ‘yato v&co nivartante ’ (Taittirlya anandavalli, 9) 
and * yadu&canabhyuditam ’ and others, Brahman is 
unknowable. Desjka carefully examines this position and 
repudiates it on the basis of scriptures which establish the 
knowability of Brahman. Really this is a paradox. This 
paradox in the scriptures is solved admirably in Visistadvaita. 
So it must be understood that the scriptures which say that 
Brahman is unknowable, they only mean that Brahman is 
impossible to be known in its entirety. We cannot know Him 
with our limited capacity.. The statements such as “One who 
knows the Brahman becomes the Brahman himself”, ‘the 
brahmavid gets the communion with the Lord’, ‘the atman 
should be perceived, heard and should be thought upon', 
establish the knowability of Paramatman. Therefore Brahman 
is knowable and is different from the world of finite souls. 

Here the advaitin may argue that without admitting 
identity between Brahman and the world, the Visistadvaitin 
cannot establish the Brahman as 'trividha-pariccheda-rahita' 
(beyond the limitation of vastu, kala and desa). The 
siddhdntin answers, because the Brahman is eternal and 
all-pervasive, there is no trouble in admitting ‘trividha- 
pariccheda-rahitatva’. 

Vastu-pariccheda is to possess small size. Desa- 
pariccheda is to possess limited place. The second is caused 
by the first. To possess unlimited size is ‘vastu-pariccheda- 
rahitatva’ 1 . The same interpretation is given by Vivaranakara 
in Vedartha-sangraha. 

Varadanarfiyana BhattSraka gives different interpreta¬ 
tion in Nyaya-sudar&ana. According to him, immeasurability 


1. vastu-paricchedo vastu-parimaruim, desa-paricchedah taddhetukah. I 
Vivaranakara quoted in Ny&ya-siddh&njana, p. 211. 
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of the guna and vibhuti is called ‘vastu-pariccheda-rahitya 1 ’. 
Narayan&rya 2 also is of the same opinion. The explanations 
of VaradanSLrayana Bhattaraka and N&rayanarya agree with 
Ramanuja’s Sribhasya 3 . Vedanta Desika 4 sides with the 
second interpretation. Hence Paramatman is unlimited in 
His qualities or vibhutis. Though there are innumerable 
objects, they are all limited by place, time and object. 

BRAHMAN IS THE ABHINNA-NIMITTOPADANA-KARANA 

In Chandogya Upanisad, the teacher Uddalaka, initi¬ 
ates 5 his son Svetaketu into this philosophy. 

Here the teacher teaches his student that knowing the 
cause, one can know the effects, because the same substance 
enters into different states and assumes different forms. 
Here one may take the example of the clay and its different 
states. In this example, clay is the upadanakarana (material 
cause) of all types of pots or pitchers of clay. If we know 
the clay, we can know all its effects of clay. In the same 
way, the Brahman is the material cause of the universe. 
Knowledge of this material cause (Brahman) includes the 
knowledge of all. Therefore Brahman is the upadana-karana 
of the universe. This position of admitting Brahman as the 
material cause of the universe will not contradict the 


1. vastuparicchedo n&ma iyadgunaka iyadvibhutimanityevamuidhah I 
tadrahitam brahma .... I Quoted in Nyaya-siddh&njana , p. 212. 

2. gunairiyatta rahityad vastuna aparicchinnatvafica jftfiyate\ 

Quoted in Nyaya-siddh&fijana , p. 212. 

3. brahma vyatirikta vastvantara abhauad I SribhQ§ya t p. 429. 

4. atra f iyadgunakah ' ityadi paksa eva prdyah Haghyah I 

Nyaya-siddhahjana , p. 212. 

5. yathd saumya ekena mrtpindena sarvam mrnmayarh vijfidtarh 
syat vacarambhanarh vikdro n&madheyam mrttiketyeva satyam I 

Chandogya Upanisad , 6-1-4. 
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nirvikara-sruti. No doubt Brahman is nirvikfira. But 
savikaratva is found in visesana, i.e., prakrti and individual 
self. Just as the vikfiras of the body, such as childhood, 
youth or old age, never stain the self, similarly the vikaras 
of the primordial matter and the self do not touch the 
Paramatman. 

In the system of Visistadvaita 1 the suksma-cidacid- 
visista-Brahman becomes sthula-cidacid-visista-Brahman. 
The former is the material cause and the latter is the effect. 
During the state of pra|aya, Brahman exists with its visesana, 
cit and acit, which are in a very subtle state. It is the causal 
state. In the state of creation. Brahman wills to become 
many and like-wise becomes manifold 2 . The result is this 
gross universe. It is the state of effect. The sthola-cidacid- 
visista-brahman is caused by suksm a-cidacid-visis^a- 
br ahm an. Therefore Brahman is the material cause of the 
universe . 3 

Nyaya-vaiseaika, PStsfgala and Saiva schools accept 

Isvara as the instrumental cause of the universe, because, 
it is observed in day-to-day experience, that the clay is the 
material cause and the potto ia the instrumental cause of 
the pot. The nimitta-kflrana itself cannot become the 
upadfina-karana. Therefore Brahman must be the nimitta- 
kSrana of the world. 

Siddhantin answers this objection in this way. The 


1. Srlbhasya, 11-1-5 

2. so’kamayata I bahusy&m prajayeyeti I Taittiriya Annandavalli, 6-2. 

tadaiksata bahusy&m prajayeya I Ch&ndogya, 6-2-3. 

3. Srutds which declare upfid&natva of Brahman I 

brahma vanam brahma sa vrk$a asit I Taittiriya Br&hmana, 2-8-7. 
tadatmanam svayamakuruta I Taittiriya Anandavalli, 7. 

kartaraml&am puruAam brahma yonim I 
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existence of isvara, the dharmi, cannot be proved by reason. 
It is known only through the scriptures. Sutrak&ra makes 
it clear in the chapter sastrayonitv&dhikarana— “sastra- 
yonitvat I” ( Brahmasutra , 1-1-3). 

Therefore, sastras become dharmi-grahaka-mana, (valid 
source of knowledge by which the dharmi is grasped). The 
same s&stra declares that Brahman is the material as well 
as the instrumental cause. Therefore, Brahman is abhinna- 
nimittopadana-kfirana of the world. 

Nyaya-vaisesika school maintains the difference between 
samavaya, asamavaya and nimitta-karanas. Because, the 
experience says, when a pot is produced the two kapalas 
(potsherds) are the samavayi-karana and the conjunction of 
the two kapSlas are asamavayi-karana, and the potter is 
the nimitta-karana. This clearly shows the mutual difference 
among these kdrapas. When such is the case, how the 
scriptures teach the identity between the samavayi-karana 
and the nimitta-karana? Therefore, as in the place of 
‘adityoyupah’ here also the Sruti passages should be 
interpreted in the secondary sense of the term (gauna). Here 
they quote a Mlmfiriisa principle to substantiate their stand. 
In sacrifices, the sacrificial-post namely ‘yupa’ is likened to 
aditya. Though both of them are different, the Sruti says— 
‘adityo yupah’ (yupa is identical with aditya). But adept in 
Mimamsa decide that these passages imply only the 
‘gaun&rtha’. Nyaya-vaisesika school, therefore argues, it is 
not correct to admit abhinna-nimitta-upadanatva of Isvara 
and further such Sruti passages should be taken in the 
secondary sense, as in the case of ‘adityo yupah’. 

Rebutting the argument of the NySya-vaisesika, the 
Visistadvaita says, that even Nyaya-vaisesika school, in some 
places inevitably has to admit the identity between the 
instrumental cause and material cause (abhinna-nimitta- 
upadanatva). For example, in Ny&ya-vaisesika school, ‘danda’ 
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which is the instrumental cause for the pot, is also the 
material cause for its own rftpa (colour). In these places 
even Nyaya-vaisesikas inevitably should admit the abhinna- 
nimitta-upadanatva of the danda. Therefore Naiyayikas 
cannot prove the difference between these two types of causes. 

Further in Nyfiya-vaisesika school itself the identity of 
nimitta and up£d&ria-k£rana may be proved in another way. 
According to them Isvara is an all-pervasive dravya and as 
such He possesses the saihyoga with all dravyas. In this 
type of saiiiyoga, even NySya-vaisesikas should admit the 
identity of up&dAna and nimitta-karanas. Here samyoga 
being a guna, Isvara becomes its samavayi and thus upadana 
karana of it (sarhyoga). Because ‘He’ is the agent of the 
entire ‘karyavastu’ He is also the nimitta-kSrana. Therefore 
even Nyaya-vaise^flta school inevitable has to accept the 
abhinna-nimitta Upfidftnatva of Brahman. “Uvarasyaiva 
kvacidvisaye kartftvamup&danatvam ca parairapi 
svlkaryam I santihi muhyogidayo ghajadibhirisvarasya I” 
(Ny&ya-siddhanjanct, p. 227). 

BRAHMAN IS KNOWN ONLY THROUGH THE SCRIPTURES 

In the Nyay a-vaifrwika system the existence of Brahman 
is known by inference: They alee say that Brahman is an 
intelligent cause. An intelligent (muse cannot become the 
material cause. General experience shows that the same 
thing cannot become both material and the intelligent cause. 
Up&danatva of Brahman is known only by scriptures. It 
cannot be inferred. Hence the Nyaya school tries to prove 
instrumentality of God by the means of inference. 

According to the system of Ny&ya-vaisesika the existence 
of Brahman or Param&tman is known by inference*. For 

1. k&ry& yojana dhrty&deh pad&t pratyayatah Sruteh I v&kyat sarikya 

viie?6cca s&dhyo viivajidavyayah\ Ny&ya-kusumfijali, 5-1. 
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instance, effects such as the jar are caused by an agent. In 
the same way earth and the sprout of a tree etc., also are 
effects. They too must have some cause. Ordinary people 
like us cannot become their agents. Hence the existence of 
God is proved as their cause. 

In proving the existence of God they take the assistance 
of scriptures also. This support of scriptural passages is only 
given secondary importance. 

In answering this anumflna pramSna regarding 
Isvarasiddhi, Vedanta Desika poses two questions. Does the 
NySya-vaisesika school infer God, as an agent like the agent 
of pot, cloth, house etc., or does it infer God to be different 
from the worldly agent? 

If the Nyaya-vaiseaika school admits the first position, 
then it has to admit that its God is ignorant, weak, bound 
by karma, embodied one like the potter and with limited 
capacity. But if the Nytya-vaisesika school admits that the 
God is omniscient, omnipotent 1 etc., on the basis of Sruti 2 
also, then the school admits that the God creates the earth 
and heaven. He is the creator of the universe and the 
protector of the universe 3 . 

If the second alternative is admitted, that is, that the 
God’s agency is different from the potter’s in capacity, then 
it becomes necessary to answer in which capacity is He 
different. If Nyaya school may answer that He is different 
from the potter in the possession of body, sense, etc., then 
this difference may also be applied in the case of knowledge 
and desire. In that case God becomes the possessor of only 
prayatna (effort). 

1. sarvasya drag(6 sarvasya bhoktu survey fiah sarvUnubhavl I 

Vatsyayana-sutra, 1-1-9. 

2. dyuvu bhuml janayan deva ekafy I Ftgveda, 10-31-3. 

3. viivasya kartQ vi&vasya bhokta I Mundaka, 1-1-1. 
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Nyaya school admits the knowledge and desire of the 
God, to be eternal. To deny them in God goes against their 
own system. De£ika therefore says 1 , that Nyfiya school is 
neither in a position of admitting God as an agent like the 
potter nor different from the potter, in capacity and such 
other qualities. 

In concluding the refutation of Isvar§numana Vedanta 
Desika says, many purposes are served in rejecting the proof 
of the existence of God by inference. In the first place, the 
fact is presented as it is. Suppose if someone says that the 
quality namely smell is grasped by ears, then such a confused 
man should be taught properly, and his confusion should be 
warded off. In the same way the God is known by verbal 
testimony alone. But Naiy&ikas have taken this existence 
to be proved by inference. To give them correct understanding 
is the first purpose of'the rejection of Isvaranumana. 

The second purpose is this. Reasons which prove the 
existence of God, may also disprove his existence. Finally it 
may shake the faith in iGod of a person, who believes that 
God is proved. For such a person there is no other valid 
source of knowledge which can strengthen his belief in God. 
By rejecting Him to. be. known by .inference and accepting 
Him to be known by scriptures serves the purpose of 
re-establishing the faith in such persons 2 . 

In the third place by rejection of Isvaranumana, 

‘ajfiat&rtha jn&pakatva’ (making intelligible which is 
unknown) of sastras is established. Otherwise s&stras become 


1. ksityadikarh sakarthfkarh gkatav&diti cenna I yathopa-samhdra 

badhat I anyathd jrlanecchayorapi ty&ga prasarigat I nitya jnanasya 
sarir&dineva nitya prayatnasy&pi JR&nddind nirapeksatva 
vacanopapatteh\ Ny&ya-siddh&fijana , p. 213. 

2. tatasca mandandm matestlvra buddhinti. praksobho na sydt I 

Ny&ya-siddh&njana , p. 224. 
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only explanatory repetitive texts. Sfistras are valid only when 
they enlighten us about the unknown. If God is proved by 
inference, as Nyaya-vaisesikas say, then, scriptures are 
enlightening us only the known object and as a result the 
scriptures loose their special characteristics viz., ‘agnatartha- 
jfiapakatva’. 

Further Desika says, in case the IsvaranumSna is not 
rejected, then at the most, God may be proved as an 
instrumental cause. But the agent of the universe must be 
proved as both instrumental and material cause. The identity 
of both instrumental and material cause 1 , cannot become 
proved if God is proved only as an instrumental cause. 
Through the scriptures 2 alone can one know that God is 
both material and instrumental cause. Therefore Vedanta 
rejects the Isvar&numfina 3 . 

It is the conclusion of Ved&nta philosophy that the 
existence of the supreme being can be known only by sastras, 
which declare that he is an ocean of auspicious qualities 
and he is the abhinna-nimittopadana-karana (both material 
and the instrumental cause) of the universe. 

SR! IN VISISTADVAITA 

The Visist&dvaita school includes ‘LaksmP, the consort 
of Visnu in the term Tsvara’. There is no difference between 
them in any aspect. Both of them are the locus of sv&mitva^. 

1. mmittop&d&na bhutebvar&siddheh I Ny&ya-siddhafljana, p. 224. 

2. kimsvid vanam ka u sa v?-k$a Osld yato dyavaprthivl ni$(atak?uh I 

Yajurveda Br&hmanna , 2-8*7. 

sakqacchobhayamnanad \ 

BrahmasQtra, 1-4-26. (Refer Srlbh&sya , 427 to 437.) 

3. SrlbhA^ya, 1-1-3. 

4. iriya saha tu d&mpatyam 6&6vatam tata eva tu\ 
tayoh 8&rhyaUta-6aktitva-tadvattvadigirCLrh gatih II 

Ny&ya-siddh&ftjana, p. 228. 
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The Sruti says that both Laksml and N&rayana are the 

lords of this universe. 

asyes&nQ, jagato visnupatnU Kr?na Yajussarhhit&, 4-4-38. 
Uano bhutabhavyasya I Katha. 

In every aspect, they are equal. Sometimes, the Sruti 
calls Laksml as ‘Visnupatni’. The same £ruti calls Visnu as 
‘sriyah patih’. This fact establishes that both of them are 
having mutual svamitva. Goddess Laksmi is equal 1 to 
Paramatman in every quality like jhana, ananda and 
jagajjanakatva, sesitva, saraijyatva, prapyatva, etc., the 
eternal couple is the locus of sesitva. In sacrifices like 
agnlsomlyam—“ agnlsomlyam pa&umalabheta’ the presiding 
deity or devata of that sacrifice are both Agni and Soma. 
Both of them are the locus of devatatva. In the same way, 
the dharma, namely, Isvaratva is in both Laksml and 
Nfir&yana. In sacrifices, the oblation is offered to the presiding 
deity. 

Surrendering at the feet of the Lord or prapatti is 
considered to be ‘atmayfiga’. Even in fttmayfiga, the oblation, 
i.e., atman is offered to both Laksml 2 and N&rayana who 
are the devatas of the sacrifice. She is called ‘sakti’ because, 
she assists and co-operates 3 with Lord in his functions, such 
as, creation and protection, etc., ‘Sri is called Sakti 4 . 
Therefore, Lakgmi also is called dakti. 

1. nararUXrimayo harih I n&rOyaQQtmikOm devim I 

Bmhm&n4cL-ka$yaplya-puraria. 

tvarh ybdf&o'si kamal&mapi t&drilm te d&rdn vadanti yuvayorna 
tu bhedagandhah I SHstava. 

2. <uy& mama ca 6e?am hi vibh&tirubhay&tmik&\ 

Quoted in Ny&ya-8iddh&fijana-tik&, p. 228. 

3. yasya vlkfya mukham tadiAgitaparUdhlno vidkatte'khilam I 

Srlguryaratna-koia of Paiftiara Bhatt&raka. 

4. &iva66akty& yukto yadi bhavati \ Saundaryalahari of Sankara. 
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Though she is eternal, she gets embodied sometimes 
by her own free will or some times due to the will of her 
Lord. She became SIta when Lord had taken the avatara 
of Sri Rama and she assumed the form of Rukmini when 
the God was in the form of Krsna 1 . Desika quotes from 
$a4artha.-sahk§epa of Sri Ramamisra who says, that in the 
world, the property of the husband is the property of the 
wife also. Therefore the divyadampati are the se§i^. It means, 
that all sentient and non-sentient beings exist only for the 
fulfillment of the purpose of divyadampati. On the basis of 
the statement of Ramamisra and other great acaryas, Desika 
concludes that the divyadampati are the sesi of the entire 
world 3 . 

The ‘IT kara in the pranava stands for ‘SrF. The pranava 
consists of three letters 4 . They are ‘A’ TJ ’ and t MA\ Among 
them 'Ankara signifies the Lord Visnu who is the Lord of 
the world. TTkara signifies the goddess LaksmI who is the 
consort of Visnu. Finally the letter IMA’ means the jlva who 
is the servant of both ‘Visnu and Laksmf. 

It may be argued that pranava expresses the relation 
of jlva and Paramesvara in its TTkara. Then how does 
TTkara mean ‘SrP? Desika answers that the mantras 


1. 

2 . 


3. 

4. 


r&ghauatve’bhavat sltd rukmini krqnajanmani I 

Vi$napur&na, Indra kfta LaksmI- atuti. 
parogat&ti&ayodhanecchaya upadeyatvameva yasya svaruparh sa 
6e 9 ah parah Se 9 fl VedArta-sangraha, p. 167. 

patyuh. patnyA aplti lokasiddham ubhayAdhitfhAnarh caika 
Aefitvam I Quoted in Ny&ya-siddh&fijana, p. 230. 


anena ca Srir&mamiSravacasa dvandvamprati jagatah 6e 9 atai- 
karasatvamupapoditam NyAya-siddhAfija'na, p. 231. 


ak&revocyate vwuti sarvalokeivaro harih\ uddhptA vicuna 
lakjmlrukAnnocyate tathA I makMLatu tayordasa iti pranava- 
alfam 1 Quoted in NyAya-aiddh&fijana, p. 232. 
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sometime admit different meanings and so is the pranava. 
Hence there is no contradiction in interpreting pranava in 
this way. It need not be construed to mean differently. Many 
Sruti passages declare that ‘£iT also is the svamini of this 
universe, “asyesana jagato visnupatnl Laksmi is the 
supreme ruler of this universe. “Isvaiiih sarvabhutanam”— 
Laksmi is the ‘MvarT of the entire universe. She is the 
supreme controller of all fundamental elements. 

Here the former mantra according to some, tells ‘bhumi’. 
According to some others, it means ‘dik’ (direction). Desika 
calls the second interpretation as ‘kudrsti’. Both these 
interpretations are wrong because they contradict the Tsana- 
Sruti’ and the term *Vi$nupatnI ’. 

BhagavSn Parfiara also declares that both ‘Sri and 
Narayana are the substratum of sesitva 1 . Indra praising the 
goddess Laksmi sayB *0 mother this entire universe is 
pervaded by both you and Visnu’. She is all pervading like 
Visnu who pervades the whole universe. Therefore, there is 
nothing beyond these two. The passages of Parasara 
undoubtedly establish the all-pervasive nature of ‘SiT. The 
Bhagavacchdstra, i.e., P&ficar&tra 2 declares in clear terms, 
that both of them are one entity. This entire universe is 
pervaded by the goddess Laksmi as it is pervaded by the 
Lord Narayana. Both of them are the Lords of this universe 
which consists of sentient and non-sentient things. This 
world of sentient and non-sentient things exist for the 111a 
(sport) of Laksml-Narfiyana. 

1. tvayaitadvimun& c&mba jagadvy&ptam cardcaram I 

yathA sarvagato viqtuih tathaiveyam dvijottama l 
nanayorvidyate param I Vifnupurana. 

2. ekatattvamivoditau I lakfmyA samaata<idacitprapancah vyapyatf. 
tadl&varasya to s&pi sarvam I tathdpi sadhAronamlSitrCvarh 
SriSrUayordvauca sadaikaief II 

PaHcaratra quoted in Ny&ya-siddhAffjana, p. 233. 
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All the above enquiry establishes that the Sri is Isvari 
or svimini of this world. Because she is Isvari, the entire 
universe becomes Her body, as it is in the case of Narfiyana. 
Therefore, bhQmi which is included in jlvakoti is ‘fiihsa’ or 
part of Sri. But they are not identical. Just as Visvaksena 
is a part of Sankarsana, so bh&mi is to Sri. 

Goddess ‘Sri’ takes the body 1 which is suitable to the 
avatara of the Lord. Therefore Desika concludes that the 
entire world of cit and adt are attributes of both Sri 2 and 
Narfiyana. 

Some other ficaryas of the Visistadvaita school oppose 
these views. But Ramanuja admits 3 all these attributes and 
vibhUtis like vibhutva, sesatva, Isitatva, jagajjanakatva 

moksapradatva etc., to goddess Laksmi or Sri. 

* 

Desika on the basis of different Srutis, smrtis and the 
sayings of great acaryas like Ramanuja and Ramamisra, 
brought to light that Sri, the consort of Narayana, is also 
the Isvari and soul of the entire universe. Both Sri and the 
Lord are not different tattvas. According to P&iicaratr&gama 
or Bhagavacch&stra, which goes to the extent of saying, 
“ ekatattvamivoditau ”—they are single tattvas. Desika takes 
special care to establish this truth. His entire Sristuti vividly 
depicts the glories of goddess Sri. He addresses the 
‘divyadampati' as daivatam — u daivatam dampath nah” 9 
(i Srl-stuti , 24.) 

1. rnghauatvebhavat slta rukminl kj^najanmani I 

anye$u c&vatare$u vi$7iore§&nap&yinl\ Vi§nupurdna 1-9<146. 

2. atah siddJiama^acidacitprak&ram brahma ekah Srlmannar&yana 

iti I Ny&ya-siddh&njana, p. 234. 

3. SUarupagufiavil&s&dibhiratmATiurupay^ 6riy& sah&slnam I 

bhagavadm iriyam devlm\ Gadyatraya. 

ai&varyamakfaragatim paramampadarh v& I 


&rigunaratna-ko6a, 68. 
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In the same Sristuti Desika expresses, how the divine 
energy pervades the entire world. No doubt the Vedic seers 
were wonder-struck at the divine beauty of the nature which 
is in the form of ‘sandhyfi’ and ‘usas’. But Vedanta Desika 
asks us to enjoy the beauty of the divine energy which is 
inside our body. Our mind always identifies all types of 
prosperities with goddess I>afcsmT. Prosperity is nothing but 
divine energy. 

Even in establishing the inseparability of ‘Sri’ from 
Visnu and her all-pervassivness, Vedanta Desika intends to 
emphasize the importance of the grace of the Lord, in the 
redemption of the individual soul. It becomes evident from 
the study of Dayd-iotaka of Vedfinta Desika that the divine 
grace is identical with ‘SrT. She is the very essence of the 
Lord NfirSyana. In Sristuti Desika states that ‘Sri’ is the 
cosmic force. He says ail divine qualities of goodness, humility, 
beauty, prowess, poweir and virtues etc., are the aspects of 
‘Srl\ 

i 

Desika realising .<*11 these aspects of ‘SrT on the 
statements of R&mfimqa and other ficSryas like Bhatta 
Parfisara, declared to be the ‘upftya’ (means) in the 
redemption of the individual self and Isvaii of this universe. 
Because both of them are identical ‘ekatattva’ there is no 
16vara-dvittva’ (dualilty in Isvaratattva) and ‘upaya-dvittva’ 
(duality of means). 

According to him the first and intelligent cause of the 
universe is made up of Sri and purusa i.e., LaksmI and 
N&r&yana. “mdtd devl tvamasi bhagavan vdsudevah pitd 
me r {Sristuti, 25). They are our eternal parents. 

Thus establishing the vaibhava of goddess ‘SrT, Vedanta 
Desika has elevated the position of the woman to the godhood. 



Chapter V 


NITYAVIBHCn 


Sastras declare that the Lord is the Lord of ubhaya- 
huti, i.e., lflavibhuti and nityavibhuti. Nityavibhuti is said 
be the abode of nityas, muktas and Isvara. So it is 
:essary to study the nature and character of nityavibhuti. 
tyavibhuti is the abode of the supreme being. It is here 
it nityas and muktas enjoy their original pure states, 
akrti is made up of trigunas viz., satva, rajas and tamas. 
e lflavibhuti, where in the jlvas experience the punya or 
paphala is made up of this triguna. But nityavibhuti is 
ide up of suddhasatva, that is, unmixed with rajogana 
d tamoguna. 

Desika defines nityavibhuti 1 as a substance which is 
Terent from prakrti and is in its essential nature and 
ode of sattvaguna, unmixed with rajas and tamas. It is 
tf-luminous substance. It is the place where the jlvas 
come completely free from the fetters of karma. 

Lfldvibhuti is the world of matter, wherein an infinite 
imber of finite selves are fated to experience their karma- 
ala. It is composed of sattva, rajas and tamas. Prakrti is 
id to expand on all sides except one side, where there is 
lyavibhuti or transcendental region. This transcendental 
gion is composed of pure sattva. 

trigunadrauyauy&tiriktatve aati sattvavatuam I 
BvayamprakdJiakatve aati sattvavatuam I 
tamomhitatve sati sattvavatuam I 
nMeftwidytinivftti de6auij&tly&nyatvam\ 

Ny&ya aiddh&ffjana, p. 236. 
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There are innumerable Sruti evidences to prove the 
existence of such a region. The Puru§a-sukta clearly states 
"adityavarnarh tamasah parastat I” (Taittiriya Aranyaka, 
3-12)—the nityavibhuti is situated beyond prakrti and 
possesses the luster of sun. Further it describes that the 
devotees of the Lord will enter this region which is called 

‘naka’: “teha nakam mahim&nassacante I yatra piirve 
sadhyassanti dev&h I” 

There are innumerable 3ruti passages which declare 
that the Lord resides in nityavibhuti 1 : Though Paramatman 
is all-pervasive and exists every where, he resides in 
nityavibhuti with divyam art gala vigraha (body of the 
Paramatman is called divayamangala vigraha), which is not 
tainted by prakrti (apr&krta), to make muktas and nityas 
blissful. 

The existence of muktas and nityas in nityavibhuti is 
proved by the Sruti passage: “tadvisnoh paramam padam\ 
soda paSyanti 8Urayafy n . (Yajus, 6-5). Here the word ‘sad§ 
pasyanti* which means eternal seers, confirms the existence 
of nityas, muktas and nityavibhuti. The Mahabharata in 
moksadharcna-parva (198-6) concretises this fact. u ete vai 
nirayast&ta sth&nasya param&tmanah I” 

Suddhasattva is a nonsentient entity because its nature 
is different from jlva-tattva and Isvara-tattva. Yet it is 
self-luminous and shines without the help of knowledge. 


1. sahasrasthdne vimite dppia ugre yatra deu&n&madhideva bste I 

Quoted in Nyftya-siddhAQjana-tBtfi, p. 236. 
hiranmaye part ko&e virajam brahma nUkalaml 
tacchubhmm jyotUam jyotih.... I Murufaka , 2-2-9. 

pado'sya viSvd bhat&ni I tripadasyamfiam divi I 

yathd padodarastvacamuktah \ Ny&ya-aiddh&fijana-tlka t p-239. 

kfayantamasya rajasah parttke I yo asy&dhyak$ah parame vyoman I 

Yajus, 2-2-12. 
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Nityavibhtiti is jfifinStmaka (of the nature of knowledge). 

Desika establishes this fact on logical grounds. The 
divyamafigala vigraha and the nityavibhuti are made up of 
pure knowledge. 

Unlike triguna, nityavibhtiti does not cause the contrac¬ 
tion of knowledge. On the other hand, it becomes the cause 
of expansion of jfiflna, sakti, bala, aisvarya, virya and tejas 
of the atman. It also undergoes modifications just like the 
world of matter according to the desire of Isvara, the Lord. 
It is called as paramapada 1 , imperishable region (aksare 
parame). The Isvara also is called paramapada, because he 
is the object of attainment. The jlvatman also is called 
paramapada in its pure state. 

Though nityavibhuti is jnan&tmaka, it is without object 
and without any locus just like the svarupajnana of atman. 
Because it shines for the atman alone, it is called 
parakdravya. Though our dharma-bhuta-jiiana is self-lumi¬ 
nous, its self-luminosity is known only when the objects are 
revealed by it. The self-luminosity of nityavibhuti is in no 
way hampered, though it shines for muktas, nityas and 
Isvara during the state of liberation. For baddhas, suddha- 
sattva is not self-luminous, due to their past karma 2 . 

&uddhasattva or nityavibhuti forms the stuff out of 
which the bodies, indriyas and visayas of god, the eternals 
and the liberated souls are formed. According to some, in 
nitya-vibhuti also there are twenty-four tattvas which are 
not subjected to transformation. Because, in Srutis, etemality 


1. katharh trayanam paramaprapyatvamiti cet, bhagavatsvarupam 

paramapr&pyatvadeva paramapadam I itarayorapi bhagavatprapti- 
garbhatvadeva paramapadatvam I Vedhrtha-sangraha, p. 190. 

2. dhiyah svayam praka&atvam muktau svabhavikam yatha 1 baddhe 
kadacitsamrddhah tathatrapi niyamyate I 

Rahasyatraya-sara, p. 89. 
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of the body of nityas and muktas is established. The Sruti 
passages which deny the body for eternals should be 
interpreted to mean the denial of karmakrtasarira. Nityas 
and muktas are having aprfikrta-indriya which is not made 
up of karma. Ramanuja has discussed in detail the problem 
of possession of body and indriyas by muktas in the sutra 
“abhdvam bddarirdha hyevarn ” ( Brahmastera, 4-4-10). 

In the sutra “ dv&dai&havadubhayavidham bndarayan’o- 
tah” (BrahmasQtra 4-4-12) RSmfinuja has proved that 
according to sutrakfira, there are bodies and indriyas for 
muktas also. DeSika quotes the statement of Bhatta Parasara 
and confirms this position. 

On the basis of 3ruti Bhatta-ParSsara admits that 
Isvara, nityas and muktas possess manas 1 . Bhatta Parasara 
himself says that according to some Scaryas the manas in 
nityavibhuti which is stated by Sruti is buddhi. That is 
why the usages such as ‘buddhimSn’ and ‘manasvP are 
synonymous. 

Further those Scaryas opine that the word manas in 
the sruti passage, should be interpreted to mean buddhi 
because, there is a perception which says ‘ksubhitam me 
manah’—my manas is disturbed, ‘prasastam me manah’—my 
manas is peaceful etc. If, therefore, manas iB understood to 
mean indriya, then it contradicts this perception. Because 
manas being beyond the scope of indriyas cannot be known 
by perception. Therefore Bhatta Parasara says, that those 
icdryas concluded that the manas in nityavibhuti means 
only buddhi. 

Ramanuja states that there are, in nityavibhuti, 

1. yadyapyevam tarkah sv&tantryena sv&nta samarthana samarthah, 
tath&pi Sgam&nugrahena pmbhavati santi c&gam&h I mahasait&n 
k&m&n pa6yan ramate....iti matantaramuktam I 

Quoted in Ny&ya-siddh&fljana, p. 240. 
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beautiful ornaments, weapons, retinues buildings and ponds 
etc. 1 . In nityavibhuti, the changes in trees such as, sprouts, 
flower and fruits, are not due to time and karma. They are 
due to the sarikalpa of Sarvesvara 2 . Nityas and muktas 
assume the body for the kaihkarya of the Lord. Even the 
Lord takes up his divyamarigala vigraha to please the nityas 
and muktas. This divyamarigala vigraha helps nityas and 
muktas to make upasana. This is due to his will. Nityas 
and muktas possess the body sometimes according to the 
will of sarvasSksi and sometimes on their own will which 
also acts according to the sarikalpa of the Isvara. Sutrakara 
brings out these ideas in the sQ.tras “ tanvabhave sandhya- 
uadupapatteh”, “bhave jagradvat ” (. Brahmasutra , 4-4-13, 14). 
When the mukta wills to get embodied 3 , then he possess 
the body and enjoys the communion with the Lord. When 
he wills to enjoy communion with the Lord without the body, 
then he becomes bodyless. It means, that mukta is free to 
become ‘sasar!ra > or ‘asarfra*. In the same way when the 
Lord wills body to the mukta, then mukta gets embodied 
and enjoys the Lord's sahacarya. 

According to the philosophy of Visis^advaitlLdvaita even 
the dreams of jlvas are real. During the dream the Lord 
creates peculiar bodies for jiva and makes him to enjoy the 
pleasure or pain. In the same way mukta also enjoys only 
pleasure with the help of the body created by the Lord" 1 . 

1. viqaya&catra bhuganayudh&acma-pariuarayatana udyana-vapik(i- 
krtdapawatadayo'tivicitrdh nityaf, 1 I 

Quoted in Nyayasiddhafijana , p. 241. 
For details see Vaikuntha-gadyam of Rfim&nuja. 

2. santi hi tatrapi taru$u pallava-phala-kusuma-adayah parinamah I 
ntufifu phenatarangadayah kalakrta-parinamamatrarh hi te§u 
nifedhyam na tu bhagavatsafikalpamatrakftamtipi I 

Ny&ya-siddh&hjana, p. 241. 

3. so yadi pitrloka k&mo bhavati I Ch&ndogya, 8-2-1. 

4. Refer Kafhopanisad, 2-5-8. 
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Ramanuja explaining all these ideas in Srfbhasya 1 , 
further says, that muktas also, can enjoy the company of 
their parents even as the Lord enjoys the lilavibhuti getting 
different parents like Dasaratha and Vasudeva. The Lord 
enjoys the beauty of human life, even in nityavibhuti and 
makes muktas also to epjoy it. This interpretation of 
Ramanuja heightens the value of human life and its 
greatness. 

The Chandogyopanifad says that the mukta enjoys even 
beautiful bodies and chariots in nityavibhuti. But this 
enjoyment does not come in the way of bhagavadanubhava. 
Because these enjoyments of mukta are only in accordance 
with the will of the Lord. 

In fact, this enjoyment of mukta in nityavibhuti is not 
for the fulfillment of hisdesire. Even the company of ladies 
in that place is used only to please the Lord, but not with 
the intention of selfish enjoyment 2 . Another point is, for 
mukta who has realised the fitman and Paramfitman, there 
never arise desires of this type, Hence it is only the kainkarya 
of the Lord. 

According to the passage of Ch&ndogya the mukta can 
get different bodies Sit the same time. But this statement 
goes against the phUbeopliy of Viiistfidvaita which admits 
atomic nature to the self. If the fitman is ‘anu’ then how 
can it occupy the different bodies? Ramanuja solves this 
problem, in Sribh&fya (p. 882) by pointing out that though 
the nature of atman is ‘anu’ it gets connection with different 
bodies at the same time, through its dharma-bhuta-jnana 


1. parama-purusopi lUOrtham da&aratha v&sudev&di-pitrlokadi- 

kamatmanah sr?(v& tairmanufya dharmb. lilarasam yatha bhuhkte 
tath&\ Srlbhasya , p. 881. 

2. sa tatra paryeti jak$at krUpm ramamanah strlbhirva, y&nairva 

jnatibhirvd.... I Ch&ndogya, 8-12-3. 
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which becomes all-pervasive at the time of moksa. He gives 
the example of the lamp which being situated in a particular 
place, illumines other objects which are in distant places. 
Even in the bodies of baddha cetana the itman being present 
in a particular place activates the different parts of the body 
through his dharma-bhuta-jftana. The expansion of the 
dharma-bhuta-jndna of baddha cetana is limited to the body 
in which he is present, whereas the dharma-bhuta-jh&na of 
muktatman is limitless and is all-pervasive. 

According to the statement of Mundaka (3-1-3), the 
muktatman enjoys complete equality with the paramapurusa. 
Then the question is whether the mukta undertakes the 
actions like creation and destruction also? Ramanuja answers 
that the agent of these actions is Lord Srimannarayana 
alone. None else. Hence the statement should be interpreted 
to mean complete equality of mukta with the paramapurusa, 
excepting the work of jaganniyamana 1 (control of the world) 

and sriyah-patitva. 

Desika also discusses 2 the incompatibility of accepting 
nitya and anitya desires for muktas, nityas and Isvara. He 
concludes that, because there are actions belonging to the 
past, present and future time, there are also nitya anitya 
type of desires and their resultant bodies for them (nitya, 
mukta and Isvara). These desires are there only according 
to their will and not out of their binding karmas. Desika 
says that all these explanations about nityavibhuti, mukta, 
nitya and Isvara are implied by sutrakara himself. 

To please his devotees and maintain the order of the 
world, the Lord assumes five svarupas, i.e., para, vyuha, 

1. Sribha^ya, p. 884. 

2. tntha ca sutram tanvabhdve sandhyavadupapatteh I 
bhdve jagradvat iti I 

Nyaya-aiddhahjana , p. 242. BrahmasQtra, 4-4-13, 14 
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vibhava, antrayami and area, and all these forms posses all 
the six auspicious qualities like jnfina, bala, aisvarya, virya, 
sakti and tejas 1 . Among them the first svarupa, i.e., para 
is in nityavibhuti. It is the transcendental form of God. 

Vyuha is said to be in the ocean of milk where he 
becomes visible to Gods like Brahma and Indra etc. Vyuha 
is the operative from of God known as V§sudeva, Sankarsana, 
Pradyumna and Aniruddha. Vibhava is incarnate from of 
the avat&ras like Rfima, Krsna, etc. Antaryami-svarupa is 
that form through which he controls the entire world. By 
this form he resides in the hearts of cetanas and it is 
realized by yogins through meditation. The forms which we 
see in our temples and houses are arcasvarupa. These forms 
are assumed by God in accordance with the wishes of his 
devotees. Ramanuja in his Sribhasya (4-1-4) says, that 
whenever the devotee worships an image of a deity which 
is called pratlka, that worship is carried through meditation 
up to the supreme being. The Lord makes the image or 
arcfi-form his special abode according to the wishes of the 
devotee. 

Ramanuja affirms this fact following the passage in the 
Kafhopani$ad “yamevaifa vfnute tena labhyah I tasyaisa 
atma vivj-nute tantLm sv&me ” (1-2-23) “He whom the self 
chooses, to him He condescends to manifest His divine form. 
Only those persons who possess living faith and love in Him, 
are chosen by Him. The saints, seers, the Alvars and the 
ficSryas are looked upon as those who are gifted with the 
divine eye (divya chak$u). Those saints and seers, after 
beholding the divine form (aprakrta divyamangala vigraha) 


1. vrddhi hr&s6dyabh&vad sa hi bhavati eada purnasadgunyasdli I 

Tattvamuktb-kaldpa ., 3-69. 

sarveQvapi bhagavattvam pQrnattvaih ca prakhySpyate I 

Sarv&rtha-siddhi, p. 456. 
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communicate their ecstatic experience of the divine form of 
the Lord to other mortals. 

Desika’s works are full of devotional songs. Especially 
in his stotras he praises the arcfi form of god and makes 
the true devotee to enjoy the bliss of Vaikuijtha here on 
earth. 

Just like the Lord, the divyamangala vigraha also 
possesses wonderful powers. Rfimfinuja explains clearly these 
powers in BhagavadgitQ-bh&sya *. RSmSnuja commenting on 
this stanza says, “Here Krsna tells Aijuna that he succeeds 
in getting a vision of His Lordly form; he will not only see 
the whole universe but he will also get a direct vision of 
God. Further Krsna says that whatever Aijuna may wish 
to see, he can see it. After Srikrsna showed his Visvarupa 
form, Aijuna saw in the Visvarflpa the entire universe as 
the body of God. Aijuna saw in it whole of the universe 
with all its differentiation. He saw in it the evolutions and 
manifestation of the universe. He saw in Him the living 
cosmos which was a unity in diversity. Therefore Desika 
says like the Lord, the divyamangala vigraha also possesses 
unimaginable powers. The meditation on any one of these 
forms will lead us to liberation 1 2 . 

Thus scriptures, commentators and acfiryas have 
described nityavibhuti which is jnanasvarupa, composed of 
pure sattva and Snanda. The pure knowledge itself has taken 
the form of nityavibhuti to serve SrimannSrfiyana. This 
nityavibhuti cannot be conceived with, impure mind. Because 
it is of the form of pure consciousness. It can dispel all 

1. tatraikastham jagat krtsnam paiyadya sacaracaram I Gita, 11-8. 

tatraikatstharh jagat krtsnam pravibhaktamanekadh& I 
apaSyaddevadevasya Satire pandauastada I Gita, 11-13. 

2. nissreyasan tu vyapak&nusandhayinam sarvatra hastapaceyam I 

Ny&ya-aiddh&fijana , p, 248. 
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types of tamoguna which haa followed the fitman from times 
immemorial. Desika says that everyone should aspire to 
enjoy this nityavibhdti and he prays her (nityavibhuti) to 
stay voluntarily in his heart. 

Ramanuja has given the detailed description of nitya¬ 
vibhuti in his Vaikuntha-gadya which fills the reader with 
ecstasy. Desika has consolidated the statements of ancient 
dcaiyas and has shown their coherence with scriptures. Thus 
explaining the nature and character of nityavibhQti, Desika 
has served a delicious mental food for the erudite as well 

as the common people. 



Chapter VI 


BUDDHI 


DEFINITION OF BUDDHI 

It is through consciousness we know the world of objects 
and realize the self and Paramfitman. In another words, we 
may call it an instrument. We can understand the objects, 
i.e., prameyas clearly only when the instrument, jMna, is 
crystal clear. This fact necessitates the discussion on buddhi. 
So Desika begins to analyse and examine buddhi. He defines 
buddhi, as a substance which possesses luminosity and is 
karmakaraka. It (jMna) indicates the visayata which is in 
the kqown object and also possesses jnanatva. “ sakarma - 
kavabhasavattvam I” ( Nyaya-siddhanjana , p. 249). 

Jnana means understanding. In the experience such as 
"ghatamahaih jfiMmi” (I know the pot), the verb is ‘jfinami’ 
(to know). Here there are two parts, namely dh&tu and 
pratyaya (suffix). The former i.e., dhatu, means under¬ 
standing. In s&stras, it is called jnana, prakasa, avabhasa 
and sphurana, etc. This jnSna requires a substratum and 
an object. In the verb ‘janami’ the suffix ‘mip’ indicates the 
substratum of the knowledge. The pronoun ‘aham’ which is 
in the nominative case indicates that it is that substratum. 
That which is known becomes visaya. The word ‘ghatam’ 
which is in the accusative case, is the visaya. It is called 
karmakaraka. It is different from jMna. The visaya possesses 
visayatva. That visayatva is indicated (nirupita) by jMna. 
Therefore the definition sakarmakavabhasatva becomes well 
explained. 

The second definition that is offered is “ sakaratrkava - 
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bh&satvam” (Nyaya-siddh&njana, p. 429). The locus of 
dharma-bhuta-jnSna is atman. Therefore, it possesses the 
dharmasrayatva. That asrayatva (kartftva) is indicated by 
jnana. 

In addition to these definitions Nyayatattva offers 1 four 
more definitions. The first definition is, that substance which 
possesses highest velocity is buddhi. There is nothing which 
can go faster than dharma-bhuta-jnana. That is why during 
the state of liberation it gets into contact with the entire 
universe instantaneously. 

The second definition is that it is very subtle. 

The third definition of Ny&yatattva says that it is 
‘nirbhara’ which means very light. Generally the light 
substances will have highest speed. 

The fourth definition says that knowledge requires 
nothing else for its cognition. To know objects like pot, jar, 
etc., we need a lamp. But the lamp does not require another 
lamp for its revelation. It shines for itself. In the same way, 
the knowledge also does not require another knowledge for 
its revelation. In other words, it is called ‘svayamprakasatva* 
or self-luminosity of knowledge. 

SELF-LUMINOSITY OF BUDDHI 

The consciousness of baddhajlvas is also self-luminous. 
It is so only at the time of visayaprakasa 2 and that too for 
atman alone. The consciousness of objects of the past and 
the future becomes the object of smother consciousness. 
Therefore they do not possess self-luminosity. The conscious- 

1. atyantavegit&tyantasaukqmyam nirbharati tath& I 
nuusattakalabhavy&ptirjfliiTie lak^macatu^tayam \ 

Ny&ya-siddh&fijanai p. 249. 

2. prak&Sarh ca vyavah&ranugujiam tadapddahatvam prakasakatvam l 

Dar&anodyah , p. 209. 
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nesa of others is known through inference. The consciousness 
of nitya, mukta and Isvara is not so, because they perceive 
consciousness that are in kSlatraya and in others through 
their omniscience. The Naiyayikas and MImamsakas do not 
admit of self-luminosity to consciousness. In the perceptual 
experience ‘ghatamahaih janami 1 nobody doubts the objectiv¬ 
ity of jnana. The doubt is regarding ‘visayat5nirupakajnana , 
(the jnana which indicates the visayata), NaiyAyikas solve 
this problem in the following way. 

VIEW OF THE NAIYAYIKAS 

In the knowledge, ‘ayam ghatah' (this is pot), the pot 
is the visaya of that knowledge. The knowledge is the 
indicator (nirupaka) of the visayata that is in the ghata. 
This knowledge is called vyavasaya 1 * . After this stage, we 
experience another knowledge of the type ‘ghatamaham 
janami’ or ‘ghatamahaih saksatkaromi’ (I perceive that this 
is a pot). 

In this latter knowledge, the previous knowledge, 
namely, ‘this is a pot’, becomes the visaya. It is manasa- 
pratyaksa-rupa. This knowledge is called ‘anuvyavasaya 5 . 
Now on the basis of this explanation, Naiyayikas argue that 
knowledge is known by manasa-pratyaksa-jnana 2 . Therefore 
knowledge is not self-luminous as stated by the Vedantins. 

VIEW OF MIMAMSAKAS 

The thinkers of MImamsa school also do not admit the 
self-luminosity of knowledge. They offer their own explana¬ 
tion. After the knowledge, “ayam ghatah” (this is pot) “ayam 


1. vyauasayatmakam pratyaksam \ Gautama , 1-1-4. 

jfidnavisaylbhutam jnanam\ Ny&yakosa, p. 825. 

2. sarvatra pratyaksavisaya jfiaturindriyena vyavas&yah I 

pascdt manasa anuvyavosayah \ Vatsydyana , 1-1-4. 
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patah” (this is piece of cloth), some atisaya (excellence) is 
produced in the known object, namely, ghata or pata. This 
atisaya is called ‘prSkatya’ by MlmfiitiBfi thinkers. The objects 
like ghata are not ‘prakata’ (revealed) until their knowledge 
is produced. Therefore the atigaya which is formed in the 
known objects is known as ‘prfikatya’. It is the effect of the 

knowledge. Knowledge is the cause of atiiaya or prakatya. 
Now MImamsakas argue that the knowledge is inferred by 
prakatya that is in the object. Though it can reveal all 
objects it cannot reveal itself, just like the tip of the finger 1 , 
which can touch everything, except itself. Therefore, knowl¬ 
edge is not svayamprak&ia or self-luminous. 

EXAMINATION of naiyayika view 

Desika critically examines both the systems and refutes 
them one after the other and establishes the self-luminosity 
of the knowledge. First he examines the view of the 
Naiyayikas. The experience, namely, “ghatamahaiii janami” 
(I know that this is pot), is not disputed by anybody, and the 
objectivity of knowledge here, is also not the object of dispute. 
But the heart of the problem is, what is that ‘nirupaka’ by 
which we know the vi^ayatfi. that is in objectified jnana. 

Visayata is not known through manasapratyaksa. In 
the previous example ‘ayaih ghatah’ there is visayata in the 
object, namely, ghata, and visayata is in the knowledge. The 
relation between them is known as visaya-visayibhava. The 
visayata that is in ghata is known only by the knowledge 
but not by anything else. Further in the subsequem 
experience ‘ghatamahaiii janami’ the knowledge itself (ayaii 
ghatalj) becomes the object. The visayata that is in objectifiee 

1. angulyagram yathatmanam n&tmana sprastumarhati I svarhseru 

jnanamapyevam natmanarh jn&tumarhati I 

Quoted in Tattva-suddhi, p. 57! 
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knowledge is known by the above said knowledge but not 
by anything else. Therefore knowledge is svayamprakasa, 
not known by something else. 

If the Naiyayikas do not admit this position, they will 
have to deny the sarvajnatva of Is vara which is admitted 
by them also. Sarvajnatva means perceiving everything 1 at 
all times. Isvara who is a sarvajna must also perceive his 
jnana. Otherwise, he cannot be a sarvajna. Therefore jnana 
is a svayamprak&sa-vastu. It illuminates the objects like the 
prabha (radiance of a lamp). Prabha illuminates everything 
in addition to itself. It does not require another prabha. In 
the same way, the knowledge which illuminates every object, 
also illuminates itself. The mfinasa-pratyaksa-vSda of 
Naiyayika is refuted by another objection. The satta 
(existence) and the satta-visista-vastu (existent objects), are 
perceived by knowledge such as, ‘ghato'sti’, ‘pato'sti*. In the 
same way, we have the experience of the knowledge ‘jnana- 
masti’. Here ‘jnana’ which is the object, is perceived by that 
knowledge. If perceptibility of that knowledge is not admitted 
then it becomes ‘asat’ and thifc leads one to admit all objects 
that are known by this knowledge as ‘asat 1 . Therefore it is 
inevitable to admit jnana as a svayamprakasa-vastu. Desika 
abridges all these arguments in following slokas. 

dhiyah svayamprak&satve vedmityadyupalambhanam I 
manas&dyaksabhangadirapi manamitlsyat&m II 
svadhivUesarh sarvajfio'pyadhyaksayati va na va I 
adye siddha svatassiddhih anyatrasarvaveditaW 
jnanamastiti vijnanarh svatmdnam sadhayen na va I 
sarvatra svaprakasatvarh sarva siddhirato'nyatha II 

Nyftya-siddhafljana , p. 250. 


1. uktd.nukta&es&rthe$u samdsa vistara-vibhdga-vi§e?ata6ca 
tattvavy&pta-aadoditasiddhijfiaruirh sarvajhatvam I 

Saruadar6ana-oangraha y p. 166. 
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EXAMINATION OF MlMAMSAKA VIEW 


After refuting the system of Naiyayikas, Desika 
examines the view held by MimSihsaka. The MImaihsaka 
has said that jnana is not a self-luminous substance. The 
first defect in this view is that it violates the rule that hetu 
(reason) and sadhya (probandom) must have a common 
substratum. We infer the fire by smoke in the paksa, i.e., 
mountain. Therefore, there is ‘sadhyahetvoh samanadhi- 
karanyam’. But thig sftmfinfidhikaranya is not present in 
the inference by which the Mlmamsaka infers jnana. Here 
prakatya which is. the hetu is in outside substances. But 
jnana which ought to be inferred is inside the individual. 
Therefore, how can we infer a lingi (sadhya) by liriga (reason) 
which is somewhere else? 

Further, MMfflihsaka has to answer whether the 
prakatya is perceptible or imperceptible. If it is perceptible, 
then, it should be known by one and all, just like the colour 
and weight of every object. But according to him prakatya 
is known by the perceiver alone. To over come this difficulty, 
if he says that it is imperceptible, then, there can be no 
inference at all, because in the famous ‘vanhyanumiti (fire 
inference) we cannot infer the existence of the fire without 
the perception of hetu, that is dhuma. Accordingly without 
the perception of prakatya, inference of jnana becomes 
impossible. Therefore, to say that jnana is prakatyanumeya 
is untenable. 

Desika further says, that Mlmamsaka cannot prove 
pr&katyanumeyav&da itself. Every knowledge requires several 
apparatus, such as, sense, object, their relation, light, time, 
place and adrsta, etc. These are common to all knowledge. 
MImariisakas add prakatya in this group and say that jnana 
is inferred by it. However, according to them the apparatus 
produce the knowledge and knowledge produces the prakatya. 
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Now instead of saying knowledge is inferred by prakatya, 
If he says the apparatus of knowledge is inferred by prakatya, 
it becomes 'lfighava-jMna-sahakrta (simplicity of reasoning). 
The adepts in nyaya say the same, “taddhetorevfistu 
taddhetutvam madhye kim tenal” 

On the whole Mfrn5rfisakfi will have to deny knowledge 
itself, if he accepts prakatya- vSda. But according to siddhantin 
this is not a difficulty. Because, in his system, jnana is 
svayamprakasa. Therefore knowledge cannot be denied. Here 
the siddhantin accepts the difference between the knowledge 
and the known, because knowledge is perceptible. But all 
apparatus are not so. Among the apparatus the ‘adrsta’ is 
not perceptible. If the perceived knowledge is denied, then, 
on the same basis, the entire universe may be denied. So 
pifikaty&numeyavada is untenable. 

MImaihsaka further may argue that the vyavah&ra in 
our day-to-day experience is not compatible unless one accepts 
prikatya, because through this prakatya, one can understand 
the nature of the object. So it is beneficial to admit 
prakfitya-anumeya-vada. The siddhantin answers that this 
vyavahara may be done with the help of jhana itself. So 
prikatyanumeya-vada cannot stand to reason. 

Another objection also can be leveled against the 
Mlmamsaka. According to him, jnana is an instrumental 
cause of prakatya whereas the visaya is the material cause 
of it. This can be explained in the jnana which is in the 
present time. But the same cannot be said of the jnana of 
past and future times, because we are not having the visaya 
before us which is the samavayikarana (material cause) of 
prfikatya. As a result of this there can be no knowledge at 
all regarding the objects of past and future times. 

The MTmaihsaka in the beginning had given the example 
of ‘ahgulyagra-drstanta’ viz., * the tip of the finger which can 
touch everything except itself’ to substantiate his position. 
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For this objection the siddhfiritin answers, that the tip of 
the finger may not touch itself due to it’s inability. But the 
same cannot be said of jflfina also which possesses extra* 
ordinary power. The knowledge need not be incapable as 
the tip of the finger is. This argument of Mlmamsaka is 
like saying that Yajnadatta must be black because Devadatta 
is black. On the other hand the siddhantin gives the analogy 
of prabha and substantiates his position. The prabha which 
reveals other objects, also reveals itself. In the same way 
the knowledge reveals itself and other objects also. Hence 
dharma-bhuta-jMna is svayamprakasa. 

Desika summarises 1 the above and some other objections 
leveled against prfikatyfinumeya-vada and says that this 
theory does not hold good. Further he says, therefore as a 
last resort, Mlmfiihsakfi also has to accept the self-luminosity 
or svayam-prakfisatva of jfifina. The word ‘prakasa’ in svayam¬ 
prakasa 2 means anubhavfidimatva which means jnana- 
sambandha. Desika here quotes Nsthamuni: “ anubhavi * 
duratvarh smrtinimittam l" (Ny&ya-siddh&njana , p. 252.) 

The jnfina-sambandha may be in the substances which 
are udfislna-padfirthas. To avoid this, another dala piece, 
i.e., smrtinimittatva is added in the body of prakasa-laksana. 

The relation of jfifina with another jiiana and with 
objects will be produced without any obstruction. The relation 
of jiiana with another jfifina is tadatmya (identity). In between 
jMna and other substances the relation is saihyoga. The 
relation between jfifina and adravyas that are in dravyas is 
saihyuktgSritatva. (That relation is between colour and 
jfifina.) 


1. kalpyaivadhlscet kalpyeta tata&magryeva l&ghavat pratyaksaydsta- 
tonyatva kluptau naivam prasajyate I Ny&yasiddh&njana, p. 250. 

2. tadevapasyat&m sarva&unyatv&dbibhyat&rh sat&rh gatissvayam- 

prakOiatvidrte neuiyopalabhyate I Siddhitraya. 
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Bhatta Par&iarapfida 1 gives the following reasons to 
prove the svayamprakasatva of knowledge. 

1. JMna is a perceptible object. 

2. It cannot be perceived by any other means like 
indriyas. It is perceived by jMna alone. Therefore it cannot 
be perceived by mSnasa-pratyaksa. 

3. In the knowledge ‘ghatamaham jSnami’, the object, 
knowledge and aham paddrtha ‘I’ness are known. Here the 
visayata that is in jMna is known by jn&na itself. 

4. By inference ‘jMnam svayamprak&satvavat jnanatvat 
yatha Isvarajnanam’. In this inference, the hetu i.e., jMnatva 
is in jnana viz., the pak§a. Therefore, there must be the 
'sadhya’, ‘svayamprakasatva’ also. Their concomitant vari¬ 
ation is proved in Isvariya-jMna. 

5. The jMna-vyavahfira begins from the very next 
moment of its birth. If it was through m&nasa-pratyaksa or 
pr&ka(ya, there must have been delay in its vyavahfira. 

6. We never doubt whether we have consciousness or 
not. If knowledge was not svayamprak&sa, then there must 
have been that doubt. 

7. After perceiving a thing, we remember it after 
sometime. It is due to dharSv&hika-jMna. In dharfivShika- 
jflfina, the preceding jMnas generate succeeding jMna. Thus 
it helps in producing memory. In dharav&hika-jMna, the 
preceding jftSnas are experienced as they produce the 
succeeding jMna. It is not possible if jMna is not 
■vayamprakaSa. 

8. In the middle of dhflrav&hika-jMna, there cannot 
ha anuvyavasSya type of knowledge (knowledge where 

1. dhiyah pratyakyabh&vatv&t paratastadasambhau&t I 
pariiefyatavato bh&nam pram&ndcca tatastatah II 

Ny&ya-siddh&njana, p. 243. 
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knowledge itself is the object). Otherwise, dharavahika-jnana 
loses its nature. 

9. If knowledge was illumined by some other substance, 
then there must not be any difference between knowledge 
and object, like pot, which is illumined by some other things. 

10. Scriptures also establish the self luminosity, 
“atrayam purusah svayarh jyotirbhavati I” “atmaivasya jyotih, 
svena jyotisaste I" “fltmasaihvedyaih tad jnanam brahma- 
sanjnitam I” etc. 

11. In sSstras, jlvitman is compared to gem, sun and 
lamp. In the same way, the dharma-bhuta-jnSna is compared 
to their radiance, i.e., prabhfi. The Lord himself says 1 , that 
just as the sun illumines this vast universe by his effulgence, 
the atman also, though he is one in this body, illumines 
himself; and through his attributive knowledge, illumines 
the entire body. 

12. There is no incompatibility in accepting jhana as 
svayamprakSia- 

Desika, discusses all these points in detail, one after 
another. Finally he raises or anticipates another objection 
against svayamprakfiiatva-v&da of jftSna and refutes it. 

Both knowledge and its object are mutually dependent 
substances. In the absence of otgect, there is no knowledge. 
In the same way, if, there is no knowledge, we cannot know 
the objects. Therefore we have to admit that they are known 
simultaneously. This is called ‘sahopalambhaniyama’ in 
sistras. This sahopalambhaniyama of both jhana and its 
objects proves their mutual identity and leads us to buddhistic 
theory which denies the external world. The buddhists say — 
“sahopalambhaniyam&dabhedo nllataddhiyoh I”—there is 
complete identity between the known and the knowledge, 
because of their sahopalambhaniyama. 

1. yathd prakOAayatyekah krtsnam lokamimarh rauih I 

kqetram kfetri tat ha krtsnam prakd&ayati bh&rata\ Gita, 13-33. 
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This objection is met with in the following way. We 
need not admit the identity between the known and the 
knowledge, though the siddhantin accepts the niyama of 
sahopalambha. There is an experience “ahamidaiii janami”. 
Here, ‘idam’ indicates karma and the verb ‘janami 1 indicates 
the knowledge, ‘idam’ is visaya of the knowledge and jnana 
indicated by ‘janami’ is visayi. Thus one can perceive clear 
difference between visaya and visayi through perception. 

Further, purvapaksin admits the identity between them 
through inference. But inferential knowledge becomes invalid 
when the perceptual knowledge is strong. The adepts in 
Nyaya say 1 that when an elephant is known by perception 
then there is no need to infer it by its "cltkfira\ Therefore, 
svayamprak&sa-vada will never lead to Buddhism. On the 
other hand, it proves 2 hhedavfida\ Therefore, knowledge is 
svayamprakasa-vastu or self-luminous substance. 


CONTRACTION AND EXPANSION OF 
DHARMA-BHUTA-JNANA OF JlVA 


Dharma-bhata-jhAna of jiva can perceive everything that 
is in Hlavibhuti and nityavibhuti, but due to karma its power 
is obstructed in the stage of samsara. Another point is that 
the jnana of the jiva has to function through indriyas. 
therefore, there is parity 3 in the expansion and contraction 
of the dharma-bhuta-jnana of jiva. Though this jnana is 
eternal, it is said to be utpanna and vinasta due to its 


1. na hi karini dr$fe cltkarena tamanumimate’num&tdrah I 

Pak$at&, Raghundthaiiromani, p. 1. 


2 . 


a. 


svayam pmka&atve sahopalambhaniyamadabhedabhayamapi 
v iruddhap ratyak$& va ruddha-sadhya t va v iruddhatva-pray ojakatva 
-prabhrtibhiranumdnadu§andt ni&se$itam”. 

Nyaya-siddhAfljana, p-256. 


tamimamindriyadv&ra jhdnaprasaramapeksya 
padebah pravartate I 


uday&stamayavya- 

Sribh&Qya. 
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prasarana (expansion) through our senses. Knowledge pos¬ 
sesses extraordinary speed. Hence it gets immediate contact 
with the objects which are in distant places. Because of its 
subtlety, knowledge gets contact with objects inspite of the 
presence of obstructions. 

According to the system of Viiist&dvaita the relation 
between jfiana and its objects is saihyoga. In Nyaya-vaisesika 
system, the relation between jfifina and dravyas is not 
saihyoga. Because in their system jfifina is a quality. A 
quality exists in its substratum by samavaya-sambandha. 
But, according siddhfintin jfifina is a substance. Ramanuja 
commenting upon the sfitra, ‘ nabh&va upalabdheh' (2-2-28) 
accepts dravyattva of jfifina and samyoga as the relation 
between jftana and its objects. That is why Vedanta Desika 
enumerated jfifina among dravyas. Hence the relation 
between jfifina and its object is saihyoga. 

Dharma-bhuta-jfifina illuminates itself and the objects 
of nature. It is of the nature of substance-attribute 1 
(dravya-guna). It is compared with prabhfi. Prabhfi illumines 
objects and hence is a quality. At the same time as the 
substratum of colour, it is a substance. Likewise jfiana also 
expresses essential attributes of the self. In that aspect it 
is attribute. It is substance because it has contraction and 
expansion. 

THE PROBLEM OF DHARAVAHIKA-JKANA 

Any consciousness of an object that continues for a long 
time, without any interruption in the middle, is called ‘dhfira- 
vfihika-jfifina’. Here the doubt is whether this knowledge is 
made up of only one knowledge or jfifina or is it the flow 
of many jfifina-vyaktis. In the former instance, we can give 

1. Bambandha&ca samyogalakganah jH&namapihi dravyameva 1 
prabhd dravyasya pradlpagunabhutasyeva jnanasya api dtmaguna- 
bhutasya dravyatvamaviruddham\ SribhUfla, p. 540. 
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the example of dlpa (lamp) and its prabhii (radiance), where 
the prabha reaches the object without any interruption. In 
the same way jnfina also reaches visaya or object in a 
continuous way like a river. In the latter instance, we can 
have the example of dlpa in which every time wick and oil 
produce different new flames of the same type. 

In Prajn&-pratitrana 1 2 * , Varadandrayana Bhattaraka ad- 
mits the former position. Some other Scaryas hold the second 
view, that is, dhflr&vahika-jnana is of santatirQpa. Just like 
the wick and oil of the lamp produce different new flames, 
dharavahika-jnana carries continuous flow of consciousness. 
These QcaLryas also prove their stand on the statement of 
Rdmanuja. Criticising the view of jfiAnQtmavAdin Ramanuja 
says: u ksanabhanginydssamvidah atmatvabhyupagame* 

( Sribhasya , p. 67). 

This clearly indicates the produced knowledge must 
meet its vinasa either in the second moment or in the third 
moment. As such, it cannot be ekakara (of the same type). 
Therefore, it must be santatirupa. Scriptures also support 
this view. During the time of meditation, only one object is 
mediated upon continuously. At that time our knowledge 
gets detached from other objects. The knowledge of the same 
object continues for a long time. This continuity of knowledge 
is called < dh&rak&ra-jnana\ This itself is called 4 dhyQna\ 
Therefore it becomes established by the smrti 1 , that dhy£na 
is of santatirQpa. 

1. dharavahikadhtpafiktihi svakdllnarthabhasikd I 
medhdtirekasadbhavdt naimpeksyadapi prama II 
stambhastambhastarribha iti dhirdh&rdv&hika matd I 
dhdravdhikavijndnamekam jhdnam maiarh hi nah II 

Quoted in Nydya siddhAfijana , p. 258. 

2. tdrupapratyaye caika santatikcanyanisprhd I 

taddhyanam prathamai&Sadhirangaimispadyate tathd II 

Quoted in Ny&ya-siddh&fljana-tlka, p. 259. 
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Desika also seems to hold the second view. Though the 
dharma-bhuta-jnAna is eternal, its momentariness (destruc¬ 
tion in second or third moment) is due to its momentary 
contact with the objects. Here he quotes from Bhatta 
Parasara: “sarikoce’pi karanasamprayogavadhika-sthairyA- 
bhyupagamat I” ( Ny&ya-siddhanjana , p. 259). 

Because sarhyoga is ksanika, dhSrflvfihika-jnana must 
be of santatirupa. 

STAGE OF PRATYAKSATVA 

The contraction and expansion of jnana in jlva is due 
to his karma. The difference in the apparatus of jnana is 
the cause of different stages of jnana like, pratyaksatva, 
anumititva etc. When the consciousness expands through 
the senses, then senses are the apparatus. So this knowledge 
is called pratyaksa. 

According to ViiistAdvaita philosophy the world is 
knowable. This system affirms the knowability of reality and 
also says that we can know the world of objects as they 
are. In every perceptive knowledge the self perceives the 
object. For example in the experience ‘ghatam pasyami’ (I see 
a pot), Atman with the help of jnana perceives the object 
‘pof. Here the object ‘pot’ is not mere sensation as some 
other systems say. The knowledge presupposes a knowing 
atman and the object of thought. The objects in nature are 
not our mental creation. 

In Advaita the antahkarana reveals both itself and the 
objects of the nature. In Visistfidvaita this work is done by 
the dharma-bhuta-jftAna of the Stman. The knowledge of 
objects arises, when dharma-bhuta-jhana gets contact with 
the object. Knowledge starts from the Atman and with the 
help of manas and indriyas reveals the object. Thus this 
system recognises the reality of jftAna, jneya and jnata. In 
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Advaita the world of object is the vrtti of avidyS. But in 
this system objects have an existence independent of 
consciousness. In this way the theory of knowledge in this 
system establishes the reality of the Stman, visaya and 
jfifina. 

Further we must note another point in this context. 
Dharma-bhuta-jMna being self illumined, illumines objects. 
It is also called samvit, jnfina, mati, semusl and dhi. This 
dharma-bhuta-jnana is not self-realised like the atman. It 
is only revelatory. It is like a lamp which can only show 
other things but cannot know itself. 

In inference, the hetu with vyaptijiiana (concomitant 
variation) becomes the instrument. Therefore the jnana takes 
the form of anumititva. Verbal testimony is produced by 
sabda-j fian a . Then the knowledge takes the form of sabda. 

These are only three valid sources of knowledge admitted 
in VtfistSdvaita and all these pramfinas are different states 
of consciousness alone. But they take different names such 
as pratyaksatva, anumanatva etc., because there is difference 
in their apparatus. Originally knowledge always will be in 
die form of pratyaksatva. Knowledge gets different states 

anly when it knows objects other than itself. When atman 
itself becomes the object then knowledge will be in the form 
pratyaksatva alone. Desika in this present work has not 
discussed the pramanas in detail because he had discussed 
them elaborately in his previous work Nyaya-pariiddhi. 

The consciousness possesses extreme speed. That is why 
it gets the contact with the very distant objects within no 
time. Because it is very subtle, it can reach any object 
without any disturbance. The relation between jMna and 
other substances is sartiyoga. Sariiyoga can take place only 
between two substances: “dravyayoreva samyogah " ( Tarka- 
sangraha-dipikd.). 
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RSmSnuja puts it in veiy clear terms: “ sambandha&ca 
samyogalaksariah jfl&narh ca dravyameva”. ( Srlbhasya , 
2-2-27.) This means that the relation between two substances 
is sariiyoga and the knowledge is dravya. 

SEVERAL OBJECTIONS ANSWERED 

Desika next starts to answer twelve objections raised 
against consciousness. 

Objections 

1. What is the proof in the etemality of consciousness? 

2. If the etemality of consciousness is admitted, then 
we have to accept its presence in deep sleep also. As a result 
of this, there must be no difference between the states of 
j&grt (waking state) and susupti (deep sleep). 

3. What is the proof in the theory, that the consciousness 
which is inside the body expands towards objects which are 
in the outside world? 

4. Consciousness is like a quality to atman. It cannot 
be a substance. In that case, the colour, touch, sound, smell 
which are qualities, also should be considered as substances. 

6. Which is the clear pramana to establish dravyatva 
of jnana? 

6. In our day-to-day experience, one can observe that 
sound, etc., does not take part from their substratum. If 
that is the condition how can the consciousness go out from 
its substratum, namely atman? 

7. According to siddhfintin consciousness sometimes gets 
contraction and at some other time it gets expansion. 
Contraction or expansion are compatible only regarding the 
objects which are with parts. Jn&na is a partless substance. 
Therefore it is incorrect to say that jftfina expands or 
contracts. 
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8. It is said that consciousness is related by saiiiyoga- 
sambandha, with its objects outside. This is explicable only 
in objects which are in present time. The same cannot be 
said of the objects which were in past and will be in future 
times, because our consciousness cannot get contact with 
those objects. But it is evident that we are having their 
knowledge. Therefore, the relation between consciousness 
and objects cannot be the sariiyoga. 

9. The relation between jfiana and its object is only 
saihyoga, according to siddhantin. Just as we know objects 
through our consciousness, we also know their qualities and 
actions through the same instrument. Therefore, they also 
may become the visayas or objects to our consciousness. But 
one cannot admit saihyoga as a relation in between them. 
Then what is the relation between them? 

10. Our consciousness gets saihyoga with very distant 
objects such as the sun and the moon, and we get the 
knowledge of those objects. At the time when our conscious¬ 
ness gets contact with the sun or moon, there is also contact 
with other things which are between our eyes and moon. 
Therefore, those other objects also should be known. But 
why are they not known? 

11. In the system of Visistadvaita, the consciousness of 
jlva becomes all-pervasive during the time of liberation. Now 
the question is, at that stage whether the knowledge gets 
contact with all objects simultaneously or it gets contact 
with them one after the other. The former alternative is 
untenable because we cannot admit saihyoga simultaneously 
with objects which are nearer and objects which are afar. 
In the second alternative also, it is not possible because 
brahmandas are innumerable. So the entire future time is 
insufficient for the dharma-bhuta-jn&na to get contact with 
the objects therein. 
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12. The difference between mukta and baddha, lies in 
the contraction and expansion of their knowledge. In the 
state of liberation, this difference vanishes and they become 
equal. The dharma-bhuta-jfifina of baddha also becomes all- 
pervasive in that state. According to siddhantin baddha can 
know the objects through hie dharma-bhuta-jnana only, but 
not on any account through the consciousness of others. In 
the state of liberation, dharma-bhQta-jnana becomes all- 
pervasive. In the same way, there are innumerable fully 
expanded dharma-bhuta-jftSnas of innumerable muktas. Each 
of them is having contact with another. It cannot be clearly 
stated which dharma-bhuta-jnana belongs to whom. So there 
should not be any order in dharma-bhuta-jnana of jiva during 

the state of liberation. 

ANSWERS 

All these twelve objections raised against consciousness 
may be answered in the following way. 

First objection answered 

The eternality of jfifina is known by scriptures. The 
great acarya Yamuna in his Atmasiddhi has proved the 
eternality of jMna on the ground that atman is eternal, 
which in turn is based on Sruti, u na vijMturvijn&terviparilopo 
vidyate, na hi dravturdptferviparilopo vidyate, avinasitvat I* 
C Brhad&ranyaka , 6-3-30) which declares that the atman and 
its knowledge are eternal. The great sage Saunaka giveB 
the analogy of gem*. When a gem is washed, it shines with 
natural splendour. Then the splendour is not newly created. 

1. yathd. na kriyate jyotsnU malaprakf&lan&nmaneh I 
dogaprahanOn na jfthnam Utmanah kriyate tatha II 
yath& heyagunadhvams&davabodhadayo gun&h\ 
prakOSyante na janyante nitya evUtmano hi te II 

Viqnttdharma, 104-66, 57. 
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Only the obstruction is removed. One cannot create it, but 
one can make it to manifest. In the same way, the gem, 
namely §tman, when cleaned by sSstras, shines with natural 
effulgence. Therefore the jnflna of Stman is eternal. 

Sutrakara cconcretises the above position in the sutras 
‘jno’ta eva (2-3-19) amd “ yavad&tmabhavitvaca na dosastad- 
darsanat" (2-3-30.) 

In the sutra 'jno’ta eva ’ the sutrak&ra says that the 
Sruti jan&tyev&yam, puruqah’ ( Brhad&ranyaka , 6-3-30) 

declares that Stman possesses jftflna and he is also of the 
nature of jnana. There are many attributes in the atman. 
Among them the jnfina is important. That is why it is called 
svarupa-nirttpaka. This knowledge differentiates atman from 
other things. 

During the time of deep sleep knowledge is in the state 
of contraction. But when the Stman is awake this knowledge 
gets expansion. Therefore he perceives objects. Youth, old 
age etc., which are unmanifested during childhood, become 
manifested in youth and old age respectively. Likewise 
knowledge also which is in the state of contraction in susupti, 
becomes expanded in the state of waking. But here one may 
ask, if the perception and non-perception of objects is due 
to expansion and contraction of knowledge, then what purpose 
is served by sense organs like caksus and ear etc.? This 
question may be answered in this way. The indriyas are 
helpful in having the perception of objects. Knowledge should 
get contact with external objects. In getting that contact, 
the indriyas are helpful. Desika’s contention in quoting the 
shtrakara is to support his view that pratyaksa and other 
knowledge are expansion of dharma-bhuta-jnSna. Therefore 
the etemality of consciousness becomes established beyond 
doubt. 
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Second objection answered 

Prakrti is composed of trigunas, namely, sattva, rajas 
and tamas. Atman is captured in prakrti. So, when the 
quality of sattva becomes predominant in him, then the 
knowledge gets manifestation. This state is called 
jagrdavastha’. If the quality of tamas becomes predominant 
in §tman, the consciousness gets contraction in atman. We 
call this state by the name ‘susupti’. In this state, 
consciousness is obstructed, but not destroyed. It is there in 
atman. Therefore, the presence of consciousness in atman 
during the state of susupti cannot be denied. It only gets 
manifested in the waking state, just as youth which is latent 
in childhood becomes manifested in young age. Sutrakara 
brings out this idea in the aphorism " pumstvadivatvasya 
satobhivyaktiyog&t” ( Brahmasutra , 3-3-31). 

Therefore, it may be concluded that when the buddhi 
or consciousness gets expansion, it is called waking state. 
The state in which it is contracted is called sleeping state 
or the state of susupti. 

Third objection answered 

During the time when our hands and feet get the 
contact with the external objects, our sense of touch also 
gets the contact with those objects. In the same way, 
consciousness also comes out of the body with indriyas and 
gets contact with such and such objects. Yamuna i6 of the 
same opinion. Says Desika: “ata indriyena saha caitanyamapi 
nissrtya tenarthena sannikrsyate hastadineva tvagindriyam”. 
t Ny&ya-siddhaifjana , p. 262). 

DeBika proves this fact on the basis of Sruti also 
“tadaksaram tat saviturvarenyarh prajna. ca tasm&t prasrti 
purani I” ( Svet&ivataropani§ad ). The jhana of cetana expands 
at the behest of Param&tman who is seated in our heart. 
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Bhagavadgita tells in clear terms knowledge gets 
expansion. * indriyanam hi caratam yanmano’nu vidhiyate I 
tadosyaharatiprajnarh vdyum&vamivambhasi I” (2-67)—this 
sloka says, the mind or jft£na which work in obedience to 
the roving indriyas, carries away wisdom, as a stormy gale 
carries away a ship in water. Manusmrti endorses this theory 
of expansion of knowledge. Manu says, “ indriyanam hi 
sarvesarh yadyekarh ksaratindriyam I tenasya ksarati prajna 
drteh pad&divodakam\\ n (2,99). Among indriyas, even if one 
indriya becomes un-controllable, then other indiryas also 
loose their strength. With the indriya, which has become 
uncontrollable, the knowledge also leaks as water leaks from 
the vessel of leather which has a hole. Desika quoting this 
sloka says that this smrti also establishes the movement of 
knowledge through our sense organs. 

Therefore, on the basis of logic, Sruti and smrti, one 
should admit that the consciousness which is inside the body 
comes out and gets contact with the object outside. 

Fourth objection answered 

This argument is rejected in the following way. The 
radiance of a gem or a lamp i9 considered to be substance 
though it is the quality of its substratum. But on the same 
basis we cannot consider qualities like colour, taste, etc., as 
substances, because they are not the locus of avastha (states) 
without which they cannot be called as dravyas. “auasthd- 
srayatvam dravyatvam I" ( Tattvamuktd-kalapa } p. 12). 

But on the other hand, the consciousness which is in 
&tman, is a substance, as it fulfills the condition of 
dravya-laksana. Ramanuja gives the same example, namely, 
prabha and prabhavat in his bhfisya 1 . 


1. prabha dravyasya dlpagunabhutasyeva jnanasy&pi dtmaguna - 
bhutasya drauyatvamaviruddham I Sribhaqya, p 540. 
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Desika says that we do not accept gunas like NaiySyikas. 
According to us, the guna is that which is the adheya 
(dependent) by the relation of ‘aprthak-siddhi’. This definition 
of guna may also cover the gunas of Naiyfiyika. In that way, 
rupa, prabha and jMna become qualities. But because there 
is avasthasrayatva in jfifina and prabha, we have to include 

them in the group of substances. Therefore, according to 
Visistadvaita, there is some speciality in gunas. There are 
some dravya tmakagunas 1 (guna as well as dravya) like jnana 
and prabha, etc., and kevala (mere gunas) like sattva, rajas 
and tamas. 

Therefore, jMna is a dravya like prabha. 


Fifth objection answered 

The clear pramflpa to establish dravyatva of jMna is 
inference and that inference is of the following form: 
jMnam (subject) 

dravyam (probandom) 

avasthfivattvftt (reason) 

yatha prabhft (example) 

Varadavi^numiira 2 establishes dravyatva of jMna with 

the help of another anumana. 

jMnam (subject) 

dravyam (probandom) 

sartiyoga adrstanyatvesati 1 (rea8on) 
bhavanfikflra^atvfit J 

atmavat (example) 


1. evam ca gunc$u ka&cidvi&e?ah I dravy&tmakagunah kevala- 
gunaticeti I purue jftOnOdayah \ uttare sattva-rajastamahprabhrtayo 

uakfyante I Ny&ya-siddh&iijana, p. 263. 

2. Ny&ya-siddh&ffjana , p 265. 
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Atman is different from both saihyoga and adrsta and 

he is also the cause of saihskara. Therefore atman is dravya. 
In the same way dharma-bhuta-jMna also being different 
from adf§ta and saihyoga causes the saihskara. Therefore 
dharma-bhftta-jniina is also dravya. 

According to a Nyaya maxim u hetuko{ipravistanarh 
dalanam vyabhicara varakatayaiva sarthakyam I”, the parts 
(dala) included in the body of reason (hetu) should eliminate 
the fallacy of vyabhicara. In the above anumhna there are 
two parts in the body of reason viz., saihyoga-adrsta-anyatva 
and saihsk&ra~k&ranatva. If the former part is not included 
in the body of reason then it commits the fallacy of overlapping 
in fitma-manassamyoga. Because fitma-manassaihyoga is also 
saxhsk&ra-karana and thus it also should be called as dravya. 
If the later part is not included in the body of reason, then 
the same fallacy will be committed in colour, taste etc. 
Because they are also different from saihyoga and adrsta. 
But there is no saiftsk£rak&ranatva and hence both parts 
are necessary. 

Sixth objection answered 

The sixth objection can be easily met with by the 
example, namely prabha and prabhavat, which is already 
explained. The above objection may also be answered in 
another way. The Visistadvaitin also does not admit that 
the jfiana is completely separate from its substratum. Ac&rya 
Yiimuna replying to the same objection, gives the same 
answer. Further Yamuna says 1 , if once the jftana gets apart 
from the atman, it cannot reunite with it. Dharma-bhUta- 
jMna of atman gets contact with the outer world through 

1. {Urnaprah&n&nabhyupagam&t auik&yaiv&tm&nam ita&tata&cetana 
indriyadidvarSL nissarati, vicchinn&yaSca tasydh sandh&na- 
sambhavah 6&stra evoktah I 

Quoted in Ny&ya-siddh&fijana, p. 266. 
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the vyaptijn&na and sabdajfiana. For this purpose it need 
not get separated from its substratum. The same position 
is maintained by Ndthamuni also. 

Therefore, jiiana, without departing from its substratum, 
can get the contact with the outer world. 

Seventh objection answered 

Desika answers 1 this objection in this way. When the 
serpent coils its body, it is contracted and while it stretches 
its body, it becomes expanded. The same thing can be said 
of jnfina also. Another point is that the above said rule 
cannot be applied everywhere. This rule will not apply to 
jiiana which is partless and a very subtle substance. On the 
other hand if expansion and contraction are not admitted 
to jhana because of its partlessnesB, then .it becomes 
impossible to apply the same for prabhfi also because prabhS 
also is partless like jfifina. Because of the extraordinary 
subtlety, the knowledge gets extreme contraction even in the 
body of an ant. Therefore one need not entertain the doubt 
as how the dharma-bhuta-jfifina of an ant which is very 
small can get the contact with the whole universe at the 
time of liberation. If knowledge had parts, then the objection 
would have become valid. Lake the parabhas of innumerable 
lamps get contraction in a very limited place because of 
their partlessness, jfifina also can gat the extreme contraction 
in the small bodies like ant. mosquito etc. That is why 
Nathamuni defined dhanha-bhQta-jfiAna as a dravya which 
possesses extreme atyantavegitva (speed) and atyanta- 
suksmatS. (subtlety). 

Eighth objection answered 

Nyfiya thinkers say the objects of the past and future 

1. saptamasya ahikundaladftt&ntena nirisah I 

NyHya-siddh&njana, p. 265. 
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are known by vi§aya-viaayi-bhfiva relation. The same thing 
can be said in this case also. 

In the objects of past and future, though there is no 
vartamdnatva at present, in the case of an object of past 
time it was there, and in the case of the objects of the 
future, it is latent there. Therefore there is no inconsistency 
in asserting the relation of saihyoga between jhana and its 
objects. 

Ninth objection answered 

Siddh&ntin answers that we too do not admit saihyoga 
to be the relation between jfifina and gunas. The relation 
between them is ‘saihyuktasritatva’. The substance becomes 
sarfiyukta with consciousness. The qualities and generality 
of substance are related to consciousness through the relation 
of saihyukt&sritatva. So there is no difficulty in admitting 
saihyoga as a relation between substance and consciousness. 
Ramamisra gives the same explanation in $adartha-sarigra- 
ha—"sarhyogastadarhesu uisayatvakarah anarhesu tatas- 
tadanvayi§u I” (Quoted in Ny&ya-siddhafijana, p. 267). 

The contention of Ramamisra is this. According to 
Visistadvaita jhana is dravya. There is no inconsistency in 
accepting saihyoga in between dravyas. The visayatva that 
is produced in the experienced object is of the form of the 
object itself. But guna( attributes), kriya (action) and sdmanya 
(similarity) are related with consciousness through the 
relation of saihyoga. Even the ny&ya-vaisesika system accepts 
samyukta samavaya to related consciousness with the gunas, 
kriya and jati which are called dravyasritas in their system. 

In Visistadvaita the relation of saihyogasritattva is substi¬ 
tuted for saihyuktasamaveta relation of Nyaya-vaisesika 
system. 

Tenth objection answered 

This objection can be warded off with the example of 
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‘netra-rasmi’ or the rays of the eyes. No doubt, our 
consciousness gets contact with the objects that are in 
between consciousness and the distant objects. Because of 
the lack of sufficient causes they are not known as in the 
case of atoms which are in between them. 

Eleventh objection answered 

In day-to-day experience, one has observed the rays of 
the eyes, sun and lightening etc., moving with unimaginable 
speed. If the movement of such inert matter, such as they, 
is so powerful, what wonder is there if one admits that 

knowledge can pervade the entire universe within a second? 

In fact, the knowledge possesses the highest limit of speed. 
Therefore there cannot be any objection regarding its speed. 

Desika says 1 that the eleventh objection is not tenable. 
The power of dharma-bhvlta-jftfina is of special nature. The 
Lord has willed dharma*bhtlta-jft&na to possess that power. 
As it is already explained, that rays of eyes and the rays 
of sun posses unim aginable speed and power. Hence it is 
in no way incompatible to accept that at the time of liberation, 
the dharma-bhtkta-jilfina pervades the entire universe within 
two or three moments of simultaneously. 

Twelfth objection answered 

No doubt, the relation that exists between one dharma- 
bhuta-jnSna and another is saihyoga, but the relation between 
dharma-bhuta-jMna and its locus is the aprthaksiddha- 
sambandha, (inseparable relation). Dharma-bhQta-jnana is 
fidheya of atman by the same relation. One's dharma-bhuta- 
jfifina cannot become an fldheya to another by this relation 

1. ek&daSe veg&tiSayah, Saktivi&efah, Isvarasahkalpo va, prati- 
vaktarah I if (am ca vicitravegitvarh nayanatapantidi mahasam I 
tacca. k&$thapr&ptarhyugapat, tricaturak$anena u&, ui&vamaskan- 

date iti visvasihi I Ny&ya-siddh&rijana, p. 270. 
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(apjrthaksiddha-sambandha). Therefore, there can be no 
disorderliness regarding dharma-bhuta-jfifina of jiva at the 
time of liberation. 

In the philosophy of Visistadvaita dharma-bhuta-jnana 
gets all-pervasive nature at the time of liberation. Because 
of its all-pervasive nature, the dharma-bhuta-jn&na does not 
move. But the jiva moves. There is no inconsistency in 
admitting interrelation between these two inter-related 
objects. No doubt jiva moves but dharma-bhuta-jnaana does 

not. The Nyiiya-vai^esikas, the Sarikhyas and the 
MIm&ifisakas accept atman as vibhu. In addition to this 
they admit the plurality of souls. Because atman is vibhu 
in their respective systems it does not move, but the body 
and senses of those atman move in the direction where their 
respective atman is present. Yet there is no confusion 
regarding which body belongs to which atman. In the same 
way there is no confusion regarding the relation of 
dharma-bh&ta-jnana of muktatman also. 

Thus Visistadvaita has answered several objections 
raised against the nature and power of dharma-bhuta-jnana. 
Desika has established its special nature and power in 
Visistadvaita, on the basis of Sruti, smrti, reason and writings 
of great Scfiryas like Yamuna, Ramanuja, Ramamisra and 
others. 

DIFFERENT MODES OF DHARMA-BHUTA-JNANA 

In the system of Visistadvaita, sukhatva, duhkhatva, 
dvesatva are not different from consciousness. 1 There is no 
valid evidence to prove the NaiySyika theory that conscious¬ 
ness causes sukha or duhkha. Therefore, consciousness itself 
takes the form of sukhatva, duhkhatva, icchfitva, dvesatva 


1. buddhireva up&dhibhedat sukhaduhkhecchadue§aprayatnarap&\ 

Nyaya-siddhajana , p. 270. 
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and prayatnatva due to different adjuncts. Here one may 
argue that the sukha is not one of the states of consciousness, 
because the absence of duhkha itself is sukha and vice versa. 
Therefore sukha and duhkha are not positive, but they are 
negative. Jfiana is a positive entity. How can there be an 
identity between bhava-padSrtha and the abhava-padartha? 
This objection may be met with in the following way. Nyaya 
maxim says that “abha.vajna.nam prati pratiyogi jn&nasya 
ka.raTW.tvam". According to it, the knowledge of correlative 
substance is necessary to cognise the negation. If the sukha 
is of the nature of dubkha-abhSva, then the knowledge of 
duhkha is necessary to know sukha and vice-versa. Thus it 
commits the fallacy of ‘anyonyfiaraya’. Another point is, apart 
from sukha and duhkha state, we experience madhyama- 
avastha which is neither sukha nor duhkha. If both of them 
were of the negative nature, then either of them must be 
present. But we experience madhyama-avastha. So sukha 
and duhkha are bh&va-padftrthas (positive entity) and are 
nothing but the different states of jfiana 1 itself. 

Generally whenever something is experienced, it is 
known in the form that 1 know this’. For example when a 
pot is known the form of knowledge is *1 know the pot’. But 
if sukha and duhkha are the modes of the knowledge itself, 
then the usages like ‘aharil sukhi’, ‘aharii duhkhi’, ‘aham 
icchami’, ‘aharii yate’ etc., (Here different roots are used) 
become inconsistent and the usage must have been ‘aharii 
janami’ (I know) in every instance. But this objection may 
be met in the following way. The experience of memory is 
expressed in the form ‘aharii smarami’ (I remember), though 

1. mitkassam&rayadhlb&dhamadhy&vasthopalambhanaih I 
na syatparaspar&bh&vamatratd, sukhaduhkhayohW 

Nyaya-siddhanjana ,, p. 257. 
tatsiddharh sukhaduhkh&dayo buddhivi&e$a. iti I 

Ny&ya-siddkahjana , p. 275 
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the memory is the form of consciousness it is expressed with 
the help of different root viz., ‘smr’ (to remember) and the 
root ‘jfia’ (to know) will not be used. For that reason alone 
jn&na-svarupatva cannot be denied to smarana. In the same 
way sukha and duhkha also are the modes of consciousness. 
In all these experiences (aham sukhi, ahaih duhkhi etc.) 
different roots are used to indicate the different modes of 

the jnfina. Though sukha and duhkha are opposed to each 
other, they become the different states of jnana in different 
times like youth, old age etc., which appear in the same 
body in different times. Even bhakti also is the different 
state of consciousness. That is why RSmanuja in his 
celebrated Sribhasya, states ‘6emu$i bhaktirupa.' ‘Let the 
God bless me with bhakti which is the different state of 
jftfina’. 

ICCHA t Desire) PRAYATNA (.Effort) ETC., OF ISVARA ARE ALSO 
THE DIFFERENT FORMS OF HIS DHARMA-BHtJTA-JfJANA 

Just as the dharma-bhuta-jnana of the individual self 
takes different forms, the dharma-bhuta-jnSna of Lord also 
takes the form of icchatva sukhatva, prayatnatva, etc. Here 
one may argue, how is it compatible to accept vikaritva or 
chang e in dharma-bhuta-jnana of Isvara who is stated to be 
eternal by scriptures? This argument is not tenable because 
even the attributive knowledge of Isvara is subjected to 
vik&ritva (change due to adjunct karya-samagri-saihyoga). 
But by nature it has no vikfira. According to some other 
thinkers 1 , there is also anityajfiflna in Isvara and it takes 
the form of icchfitva, sukhatva, prayatnatva, etc., 


1. Varadavignumi6ra is quoted as— 

“ UvarajdanasyUnityasya sarva-vi^ayanityajfi&nagj-hitagr&hitv&t I 
asy&pi indriyajatv&t iti cal” 


Ny&ya-aiddh&Hjana, p. 276. 
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ADRSTA IS THE PRITI (LOVE) OR APRITI 
(ANGER OR AVERSION) OF ISVARA 

The above enquiry makes it clear that the consciousness 
or dharma-bhuta-jnana of isvara takes the form of icchatva, 
prayatnatva, etc. In the same way, adrsta which is produced 
by papa and punya is also the priti (love) and apriti (aversion) 
of the Lord. They (priti and apriti) are also the states of 
jnana, but not separate entities. But in that case, one may 
have a doubt that adrsta which was explained as the form 
of love and aversion of Isvara, may be in His consciousness. 
How can it be in jiva? Because, if no jiva is the locus of 
adrsta, it becomes impossible to judge who is a sinner and 
who is not. Thus it leads to chaos. This doubt is cleared in 
this way. Though adrsta is in Isvara by the relation of 
‘asrayata’, it is in the jiva by the relation ‘visayata’. An 
individual self who commits p&pa and punya which are the 
causes of adrsta, would become the object of priti and apriti 
of the Lord. Adrsta is known by scriptures alone. The 
prlti-rupatva and apriti-rtlpatva of adf§ta also is known from 
scriptures. Here Dedika quotes from Dramidacarya: “pha- 
lasambibhatsaya karmabhirStrrtSnam piprisanti” (Quoted in 
Nyaya-siddhafijanti, ft 28*1.) 

It means 1 that the Lord is pleased by the sacrifice and 
gift given to the poor etc., and thus pleased He blesses his 
devotees with desired rewards. By this it becomes evident 
that the adrsta is the priti of the Lord. 

SQtrakara 2 also is of the same opinion. In the sutra 
‘phalamata upapatteh’ (Brahmasutra 3-2-38.) he says that 
the Lord Narayana alone gets pleased even though the 
sacrifices and other worships are offered to different devatas, 

1. Also see bhQ^ya: "vyatirekanavasthitesc&napek^atv&t ”. 

Brahmasutra, 2-2-4. 


2. §rutattvacca I 


Brahmsutra, 1-1-12. 
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viz., Agni, Indra, Vayu etc. In all these places the Lord 
NSrayana alone getB satisfied by the offered sacrifice and 
he alone grants the reward of that sacrifice, being the 
antaryamin in such and such devatas. This fact becomes 
clear from the bhasya of RSmfinuja also where he quotes 
Dramidacarya, to explain the above truth. In Vedas, it is 
said that the satisfied devatS. (deity) like Indra and Agni 
will bless the devotee with all prosperity. The Sruti says 
“trpta evainamindrah prajaya pasubhih tarpayati”, ( Yajus - 
samhita, 2-5-4-3)—Indra being worshiped blesses his devotee 
with ‘praja’ and ‘pasu’. Because adrsta is the priti or apriti 
of Isvara. Desika says, here also the antrayamin, parama- 
purusa alone will get satisfied and he alone bestows the 
devotee with praja and paiu. The Lord himself says: “aham 
hi sarvayajndnam bhokta ca prabhureva col” (Gita, 9-24). 

‘I am the bhokta (enjoyer) and svami (Lord) of all the 
sacrifices’. Like priti, apriti also is the state of consciousness 
of the Lord. Apriti is kopa. But it is not a defect in him 
because kopa (anger) without reason is a defect. Otherwise, 
punishing the culprit also should be considered as a demerit. 
Lord becomes angry with those who violate the rules of the 
sastra 1 . The Lord calls him ‘ajnacchedi and drohi’. Such 
persons are punished by the Lord. That is why in the 
Ram&yarta, the poet Valmflti enumerating the auspicious 
qualities of Sri R&ma states “kalagni sadr&ah krodhe” (1-18)— 
he was fearsome as k&lagni in anger. This anger is not 
asthana-kopa. Therefore Isvara-kopa is considered as an 
auspicious quality in Him. Therefore the import of the stanza 
“aham hi sarvayajnnam...." (Gita, 9-24) is, like priti, apriti 
also is the state of knowledge of the paramapurusa. Desika 
says further that the Lord punishes the sinners out of 

1. knitisimjtirmamaivUjnll yast&mullangya variate I 

ajnacchedi mama drohi madbhakto’pi na uaiqnauah II 

Mah&bharata-a&vamedhiha, 6-31. 
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compassion. That punishment of sinner is undertaken by 
God to purify him 1 . Therefore anugraha and nigraha are 
the avasthas of the dharma-bhttta-jfifina of the Lord.- 

FIXED CONDITIONS LIKE RATI, HASA, ETC., OF 
RHETORICIANS ARE ALSO THE MODES OF JNANA 

The sthaylbhavas like rati, hfisa, soka, krodha, utsaha, 
are also the different states of jnfina. In the same way, 
nirveda and sancfirabbfivas like nirveda, glani, sarika, asuya, 
mada, alasya, dainya, dntft, moha, smrti, harsa etc., are 
also the different states of jMna. According to some thinkers, 
some of them are the dhannas of the body and some others 
are the dharmas of manas. Among them, supti, if it means 
dream, then, it is the avasthfi of jMna. If it means deep 
sleep, then it is the state of jMna in which the expansion 
of jMna is completely restricted. Nidrfi is a state in which 
the manas is perturbed by dntfi, filasya and kasmala and 
gets contraction or it may be the state in which the jMna 
gets complete contraction and causes susupti. That is why 
the rhetoricians define supti as “mptimidrOsamudrekah I” 

( Tattva-Suddhi , p. 702), the state in which nidrfi is increased. 

Every philosopher explains the nature of jnana according 
to his own system. Defiika sayB that all of them do not 
follow the scriptures. Scripture and logic which is not 
destructive in nature, are the two guide-lights to arrive at 
the truth. Manu the great law-giver said, “&r$am dhar- 
mopadeiarh ca vedaidstrU’virodhinS I yastarkenUnusandhatte 
sa dharmarh veda netarah II” (Manusmrti , 12-106)—* the 
philosopher should find out the truth of the universe with 
the help of tarka (reasoning), which in no-way goes against 
the &rutL Only such great people understand the heart of 
Ifistras. 

1. nidh&ya hfdaye daye nihatarakqit&n&m hitam I 

Day&iataka, stanza 86. 
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De£ika strictly follows R&m&nuja. He never tolerates 
the slightest difference between his conclusions and the 
writings of Rdmtnuja. Even where there are certain apparent 
contradictions, they are solved in a very significant manner. 
In addition to this, he also contributes his own conclusions 
which are based upon scriptures, writings of great Scfiryas, 
logic and experience. Thus buddhi has received a very 
handsome treatment at the hands of Vedanta Desika. He 
compares buddhi to goddess LaksmI. This jnanalaksmi is 
being served by the &risuktis (auspicious statements) of 
R&m&nuja and bestows the desired objects to devotees. She 
has climbed the peak of Vedfinta mountain and there she 
is enjoying the unbounded bliss ensued by the company of 
the Lord Dfimodara. Jrianalaksml, who is bhakti-svarQpinl 
and nityananda-savrupini, come to our heart to lead us 
towards VSsudeva. 



Chapter VII 

ADRAVYA 

DEFINITION AND DIVISION 

The entire world of prameya is grouped into two parts, 
namely, dravya and adravya 1 . So far we have seen six 
dravyas, according to Visiatadvaita. In sastras there is a 
maxim— u ekasambandhijfi&nam aparasambandhismarakam." 
which says related things remind each other. The study of 
dravya now reminds us of adravyas. So the study of adravya 
is not out of context. 

The category which is devoid of samyoga is called 
adravya—“samyogarahitamadravyam”. Samyoga is said to 
exist only between one dravya and another dravya. The six 
substances which were discussed in the previous chapters 
may get related by sadtyoga relation. Sabda and sparsa 
which are adravyas are not related with anything by the 
relation of saihyoga. 

Adravyas are ten in number. They are sattva, rajas, 
tamas, sabda, sparsa, rupa, rasa, gandha, samyoga and sakti. 
The avasthas which come intermittently in dravyas are 
included among the enumerated adravyas. Among these 
accepted adravyas the other adravyas, or the gunas of 
Naiyayika namely parimana (weight), sneha (visidity), 
dravatva (fluidity), saihskAra (tendency) and sankhya 
(number) etc., are included “evariividhesveva adravyesu 
gurutvadravatva....vai£isty§dlnam yathasambhavamantar- 
bhavahl” ( Ny&ya-siddh&njana , p. 289). 

1. dravyadravyaprabhedanmitamubhayavidham I 

TattvamuktCi-kal&pa, 1-3. 
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Among them, sattva is the cause of happiness, and 
lightness. It is atlndriya (beyond the perception of senses), 
and it is different from sakti (potency). Sattva is of two 
types. They are suddha-sattva and asuddha sattva. Sattva 
which is not tainted by rajas and tamas is called 
suddha-sattva, which is in nitya-vibhuti. Sattva with rajas 
and tamas is called ‘asuddha sattva’ or ‘misra-sattva’ which 
is ‘mula-prakrti 1 

The adravya which causes covetousness and motion is 
called rajas 2 . It is atlndriya and different from sakti. 
“ lobhapravrtyadinidanam ...” ( Nyaya-siddhafijana, p. 289.) 

The adravya which causes delusion and carelessness is 
tamas 3 . It is also atlndriya and saktibhinna. “pramada- 
mohadinidanam” C Nyaya-siddhafijana , p. 289.) 

According to the philosophy of Visistadvaita, all these 
trigunas are pervading the entire objects which are the 
transformation of prakrti. In the transformed object they are 
anitya and they are nityas in prakrti (trigunadravya). Among 
them rajoguna causes ‘srsti’, tamoguna causes ‘pralaya’ and 
sattvaguna causes ‘sthiti’. In all these actions, the will of 
die Lord becomes an additional cause. 

Even though all the gunas of prakrti are to be found 
with every embodied soul, yet they do not stand in the same 
proportion in all cases. In the body of a great saint sattvaguna 
will be predominant while tamas will dominate the body of 
a sinner. All the three gunas exist in association with the 


L tatra prak&iasukhalaghauddinidanamatindriyam saktyatirikta- 
madravyam sattvam I Nyaya-siddh&fijana t p. 289. 

2. lobhahpravfttirdrambhah karmandmasamassprhd I 

rajasyetdni jayante vivrddhe bharatar$abha II Gltd, 14*12. 

3. apraka&o'pravrtttica, pramado moha eva cal 

tamasyet&ni jayante vivrddhe kurunandana II Gltd , 14-13. 



256 


The Philosophy of Visietadvaita 


sinner as well as the saint. Therefore all gunas possess the 
binding character. 

Desika with all these above definitions of trigunas makes 
it clear that the fitman is bound by the three gunas of 
prakrti. As already studied in the chapter on jlva, the 
individual self, is immaterial, immutable and therefore 
immortal. The body as we all know is material. This soul 
is bound by three gunas of prakrti because of its relation 
with the body. 

Here it is to be noted that all the gunas have a binding 
tendency in the explained way. Even the satvaguna has this 
characteristic. In our moral life the individual has to progress 
from the tamas to rajas and from there to the sattvika state. 
Unlike rajas and tamas, the sattvaguna gives rise to sukha 
or happiness and it increases the wisdom. Yet the sattvaguna 
which is in prakrti-mandala is not pure and is mixed with 
rajoguna and tamoguna and as such instigates the fitman 
to enjoy more and more ‘sukha’ of this world and the other 
world. Enchanted by this ephemeral happiness, the jlvatman 
indulges in performing such meritorious deeds which brings 
him heavenly happiness. Running after this mirage of 
happiness jivStman forgets fitmfivalokana and the bliss of 
servitude of the Lord. Thus sattvaguna binds jlvatman and 
makes him to stay permanently in sarhsdra-mandala. That 
is why the philosophy of Vedanta asks the ‘mumuksu’ to 
rise above all the three gunas of prakrti 

But Sankarflcftrya explains the binding character of 
sattvaguna in a different way. In the system of Advaita, 
everything belongs to mfiyfi. Therefore when any one feels 
happiness, it is due to mfiyfi but not due to sattvaguna. 

As sattvaguna causes sukha, rajoguna causes ambition 
and avarice, greed and selfish attachment. Rajoguna influ¬ 
ences them to increase. The predominance of rajas makes 
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the Stman to become aggressive. When we are in the grip 
of desire, we cannot live peacefully. Desire is the soul of 
rajas. It creates the bondage of karma. That is why Desika 
defines it as the promoter of lobha or greediness. 

Tamoguna promotes pramfida (carelessness). It makes 
us to mistake what is not true for what is true. It influences 
the Stman to get indulged in sensual pleasure. No one who 
is under the influence of tamoguna can understand the true 
nature of things. Tamoguna creates three bonds namely 
pramada, alasya and nidra. Pramada is heedlessness, alasya 
is laziness which refers to laziness of both mind and body. 
Nidra is sleep-too much sleepiness-which makes the mind 
dull and incapable of steady efforts. 

Thus according to the definition given by Vedanta 
Desika, the sattvaguna binds one with the bond of happiness 
and knowledge. Rajoguna gives rise to a life of aggressive 
achievement. Tamoguna causes the life of ignorance and 
lack of attention to one’s duties and responsibilities. 

All these trigunas are pervading the entire prakrti and 
its subsequent changes. They stay permanently in prakrti. 

In the unmanifested condition of the universe, all these 

three gunas remain in samyavastha or in the state of 
equanimity. In the state of creation and preservation, it is 
perturbed and becomes uneven. Among them, the rajoguna 
and tamoguna cause creation and dissolution respectively 
and sattvaguna becomes the cause of preservation. According 
to the will of Isvara, evenness or unevenness in prakrti 
takes place. 

Rfimanuja in Sribhasya has established 1 adravyatva of 

1. yatah sattvadayo dravyadharmah , na tu dravyasvarupam I 
sattvadayo hi prthwyadigata-laghutvapraka§adi-hetubhutah t 

tatsvabh&vaui&esa eva..,.guna ityeva ca sattvadlnam prasiddhihW 

Sribh&$ya t p. 509. 
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these gunas. RSmfinuja examining the position of Saiikhya 
says that sattva, rajas and tamas are not dravyas. They are 
the dharma of dravyas. These are known by the name gunas. 
Hence they are adravyas. 

Ramanuja clearly states that sattva, rajas and tamas 
are gunas of dravyas*. Like colour, these gunas also are not 
the material cause for anything. The word ‘ca’ in the sutra 
“ racananupapatte&ca n&num&nam II pravfttesc a II” ( Brah - 
masutra 2-2-1, 2.), explains that they are the attributes of 
dravya. 

According to Varadavisnumisra, sattva, rajas and tamas 
belong to dravya group. “ dravyam sadvimsatividham, sat- 
tvarajastamamsi (Quoted in Nyd.ya-siddhdn.jana, p. 291) 

But Desika disagrees with this view and says 1 2 that the 
view held by Var adavi$pumisra is against bhSsya and the 
statement of VedAnta-dipa 3 . Therefore sattva, rajas and 
tamas are adravyas. 

SABDA 

The adravya that is grasped by our srotrcndriya is 
called ‘sabda’. For nityas and muktas, there is no necessity 
of srotrendriya because they can know everything by their 
dharma-bhuta-jMna. Further there is no necessity of indriyaa 
for them as they can grasp everything through any indriya. 
They can hear without srotra. But it is not the same with 
saihsdricetana because his dharma-bhuta-jnana is not fully 
expanded. 

1. cakardtsattvadin&rh dravyaguimtvena kauklyAderiva upad&na- 

karanatu&sambhavam samuccinoti \ Ved&nta-dipa , p. 47. 

2. tatsarikhyadhikarana sHtrabk&^yddi-virodhdcca-asangatam I 

Nybya-siddhAnjana , p. 291. 

3. sattvadayo hi karyagatalaghavadihetubhutQ.fi karanabhutd 

pnhivyadigatastatsvabh&vavi&e^ah I Vedanta-dlpa, p. 47. 
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According to Nyfiya-vaisesika school, sabda is a quality 
of fikiia. “iabdoguno bhutv&k&sasy&dhigame lingam” 
(PraSastap&da-bh&syam, p. 7.) 

But the school of Vedanta and Sankya hold the view 
that sabda is in paricabhutas 1 . Therefore it is defined 2 as 
an adravya which is grasped by srotrendriya and which 
exists in all the five bhutas. There is no difference of opinion 
in accepting sabda in akasa. When the wind blows with 
speed, the man who is sitting inside the house says that 
this is the sound of v3yu. By this perception one can know 
that vayu is the substratum of sabda. When the fire is 
burning then we hear sounds like ‘ccha’. This proves the 
existence of sabda in ‘agni\ When the river flows with full¬ 
swing one can experience the sound of flowing water. This 
shows that ‘jala’ possesses sabda. The melodious sound 
produced in musical instruments, the crying of animals 
including man establish the earth as the substratum of 
sabda. Therefore the definition given by Desika to ‘sabda’ 
as ‘pancabhutavrtti’ is in accordance with experience. 

Sabda is of two kinds. One is varnStmaka (vocal sound) 
and another is avaranatmaka (non vocal sound). In ‘alcdra 
there is ‘a’karatva. Every alphabet has got its own dharma. 
Ip addition to this, it has the negation of the dharmas which 
exist in other alphabets. These varnas manifest in God and 
human beings through their palates. The problem of validity 
•r. invalidity, permanency or impermanency, vScakatva or 
sphotatva is discussed regarding varnatmaka-sabda. 
Varnfitmaka-sabda is of fifty-one types. It includes ‘A^a’kara 
also. If ValuLra and Va'kara are held identical, then there 
are only fifty varnas. In olden times alphabets were being 

L idy&dyasya gunam tve$amavapnoti parah parahl 
yo yo yavatita&cai$dm sa sa tdvadgunassmftah II 
2. idbdo Q&Tfuul&di&rotnigrdhyaJi pancabhutavrtti I 

Ny&ya-siddh&iljana , p. 291. 
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practised on sand. This is called “Matrkapaths’. In that 
system Va’kara and ‘ZaTcfira are held identical. There are 
sixteen vowels. The hrsva forms pf vowels 4 T* ’ and 4 aft ’ are 
included in varnamSla in languages like Tamil, Telugu and 
Kannada, but in Sanskrit they are excluded from varnamala 
because both of them do not carry any specific meaning. 

According to Sruti “sahasr&ksare parame vyoman” 
(Quoted in Nyaya-siddh&Hjana-tikd., p. 292.) it is known that 
there are one thousand varnas, in nitya.vibhuti; Desika says 
that they may be apr&kftavarnas or the same fifty-one varnas 
are twisted in one thousand ways. 

In avarnatmaka-sabda, there are negation of fifty-one 
dharmas 1 like, * a ’ tva, ‘fl’tva, ‘i’tva, ‘Ptva, etc., it i9 also called 
‘dhvanyatmaka-gabda’. It is manifested in throats of animals, 
musical instruments, clouds and blowing wind. 

According to the system of MImSrhsa, varnatmaka sabda 
is a dravya which is all-pervasive, eternal and one 2 . Because 
it is of the nature of all-pervasiveness; sabda, which is inside 
the srotrendriya becomes expressed and the srotrendriya 
grasps the same gabda. In their system there is no sabda 
which is in a distant place. Therefore, Srotrendriya need not 
go outside for its perception. Even dhvanyfitmaka-sabda 

which is anitya and avyfipaka will be brought inside 
srotrendriya by air. This view of Mlmfiihsaka is not tenable 
because, if srotrendriya grasps only the sabda which is 
already inside it, then the experiences like 4 I hear the sound 
in north’, 4 1 hear the sound in the east’, ‘This sound is from 
a distant place’, become invalid. It is not even correct to 
say that the sound is brought inside srotrendriya through 

1. akaca^atapay&di sarruuftaprak&rdbh&vasamudayavdna- 

varnatmakah\ Nyaya-siddh&fijana t p. 293. 

2. MImfiriifl§ school admits etemality, oneness, and all-pervasive 
nature to varnfltmaka sabda, to establish etemality to Vedas. 



The Philosophy of Visistfidvaita 


263 


wind. The experience says that adravyas like rQpa and rasa 
which are ‘ekendriyagrahya’ (known by only one indriya) 
will not go from one place to another. So this must be the 
same in the case of sabda also. Therefore, one can neither 
admit all-pervasiveness to sabda nor its movement from one 
place to another. 

The position of Naiyayika is also not satisfactory. 

According to them, the sound moves from one place to 
another. Here they give the example of “vTcltaranga-nyaya”, 
wave moving another wave. In a pond or a tank, when a 
weighty substance is thrown, it creates a wave and that 
wave pushes the water ahead of it, and that another wave, 
until the last wave reaches the bank. In the same way, the 
sound created by abhighata (striking) reaches the srotrendriya 
in the explained way, namely a wave pushing another wave. 
But in this process one has to admit innumerable sound 
waves which lead to infinite regress. So this process is also 
not satisfactory. Desika raises many objections against the 
theories explained above through quoting the k&rikaa of 
VaradanarSyana Bhattaraka and on the same basis estab¬ 
lishes the theory of vedantin. 

THE POSITION OF VEDANTIN 

According to the philosophy of Visistadvaita, to grasp 
the sound, the srotrendriya itself goes to the place where 
the sabda is. Desika says 1 that Varadanarayana Bhattaraka 
also admits the srotravyapti when the sound is heard from 
a distant place. That is why there are perceptions like ‘I hear 
sound in the north’, ‘I hear sound in the south’. In all these 
places srotra goes to the place where the sound is. Bhattfiraka 

1. tatra durasthaiabdagrahane Srotravyiprtireva varadanarayana- 

bhatt&rakairukt& I dun kabdah samlpe ca prOcy&m cety&di darSan&t 

gatvS Srotrendriyarh tatra tatra iabdagrahakfamam I 

Ny&ya-siddh&fijarui, p. 293 and 294. 
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further says, that if the NaiySyika view is correct then the 
above mentioned experiences will contradict their position. 
Therefore ‘srotrendriya’ is ‘prfipyakfiri ’ according to Vedanta 
school. 

This theory of Visistadvaita resembles the theory of 
Sankhya who says that the sound is grasped through the 
srotra-vrtti which is expanded upto the place where the 
sound is produced. This srotra-vrtti is a part of srotrendriya. 
The part of this indriya that is inside the body is called 
‘srotrendriya’ and the part expanded outside the body is 
called ‘srotra-vrtti \ 

EXISTENCE OF VARNAS UPTO PRALAYA 

Some other thinkers hold the view that the sound is 
produced with the birth of fik&Sa and is dissolved when the 
Skasa is dissolved. But this is not tenable because sabda 
continues to exist upto prajaya. Though it is admitted that 
the sabda of AkAsa is dissolved, the same cannot be admitted 
to the sabda-risi of other bhfltas like vfiyu, tejas, jala and 
prthvl and they too are created and dissolved with the 
creator’s dissolution of their respective elements. The 
existence of sabda in paiicabhllta is already explained. 
Therefore, varnas remain upto pralaya. The experiences like 
"utpanno gakfirah" (‘ga’kAra is produced) and “vinasto 
gakarah (‘ga’kAra is destroyed), do not mean the destruction 
of varna-svarflpa. It only means the destruction of the 
activities of the palate and other organs. 

T&ratva (loudness) and mandatva (slowness) etc., are 
not the dharma of varna. They are in the vayu which 
manifests sabda. This position is evident in Visnupurana *. 

1. venurandhra-vibhedena bhedah fadjOdi aarhjflitah I 
abhedavy&pino viyoh tath&sau param&tmanah II 

Viqnupur&na, 2-14-32. 
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Flute has seven holes. Every one of them is respectively 
named as, nisSda, rsabha, gSndhara, sadja, madhyama, 
dhaivata and paficama. The flute-player when he plays on 
this instrument, the air, which comes out of his mouth 
enters these different holes and gets the sign of the hole 

with which it gets the contact. Therefore tSratva (loudness) 
and mandatva (slowness) are the dharmas of vSyu which 
makes sabda to manifest 1 . 

This position of Visistfidvaita, Desika says, is well 
established by the Sruti “namaste vayo I tvatneva pratyaksam 
brahmasi I tvdmeva pratyaksam brahma vadi$y&mi I” ( Taitti - 
riya Upanisad) also. Visnucitt&rya, commenting on this 
passage, says that here the vSyu is praised as the cause of 
manifestation of sabda and so he is the perceivable Brahman. 

Desika admitted that slowness and loudness are not 
▼arnadharmas. They are the dharmas of vkyu, which 
manifests sabda. But this position of Desika contradicts the 
view of Visnucitt&rya, who appears to opine 2 that, slowness 
and loudness are the sabda-dharmas. But Desika says, that 
the intention of Visnucittarya is not to accept those dharmas 
in fobda. What he means is, that even srotrendriya grasps 
the savisesa-vastu but not the nirvisesa-vastu. For that 
purpose, Visnucittarya attributes these dharmas namely 
loudness and slowness which are in the v&yu, to sabda which 
is manifested. If he had admitted those dharmas in sabda, 
then he would not have commented on the Sruti ‘namaste 
otyo...’ in a different way, which supports the view that 
those dharmas are of Vayu*. Therefore it is admitted that 


L .$ adj&dln&m tlvratv&dibhed&n&m vyanjakav&yudharmatvam 

irUyate \ Nyaya-siddh&fijana, p. 275. 

J, trotramapi itarendriya visayavat, babdatva gatva mfdutva 
parufatva mandatva madhyamatv&di ananta vi&ef&tmaka vastu • 
gr&hakam iri I Quoted in Ny&ya-Biddh&iijana, p. 296. 
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the dharmas like taratva and mandatva do not belong to 
sabda, but they belong to vfiyu, the cause of manifestation 
of sabda. 

So far, we discussed three systems, regarding sabda 
namely, 

1. A system which says that fikfisa is the locus of sabda. 

2. A school which holds the view that pancabhutas are 
the locus of sabda. 

3. A third view which states that sabda is a substance, 
manifested by v&yu. 

All these systems are mutually contradictory. Then 
which one is to be followed? De£ika says that among these 
three views no school of thought is against Vedanta. All 
sounds are produced by that material cause, namely Brahman 
to whom the avyakta is the body. But the Mlmfirhsaka view 
which says that sabda is an eternal substance and has no 
material cause for it cannot be admitted. This is the final 
conclusion of Ved&nta&stra 1 . Therefore, the above three 
views are not contradictory, to the central truth of Vedanta. 

EXAMINATION OF SPHOJA-VADA 

The paramfitmopfidfina-kfiranatva of sabda is opposed by 
Vaiy&karanis (grammarians). They say, the view of Vedanta 
school, regarding the nature and origin of sabda, is incorrect, 
because Param&troan is not the material cause of the sabda. 
Sabda is not an effect So it has no cause. Sabda is identical 
with dabda-brahman which is called sphota. Sphota 2 is 

1. avyaktaparin&ma-vi6eva-6arlraka-paramatrru)pad&ruikah sarve 

tobd&h I na punah pfihagdravyataya gunataya v& bhaffa- 
pr&bh&kammatavat nity&h\ na ca anupddanakah I 

Nyftya-8iddhfii\jana, p. 296. 

2. an&dinidhanam brahma Sabdatattvarh yadakyaram I 
vivartate'rthabh&vena prakriya jagato yatah II 

Nybya-siddhbiijana-iika } p. 296. 
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eternal, partless, the cause of the entire universe and also 
the substratum of vivarta (illusory development) of the world. 

The position of Vaiyfikaranis may be explained in 
another way. Among varnfitmaka-sabda, some are tfilavya 
(palatals), some are kanthya (guttural), Some are murdhanya 
(cerebral), some are dantya (dental), and some others or 
osthya (labial). So the varnas are caused by such and such 
organs. Therefore, it is sufficient to admit that the organs 
themselves such as palate, teeth, lips, etc., are the material 
causes of the varnfitmaka-sabda. Therefore, to hold the view 
that the Paramfitman is the material cause of the 
varn&tmaka-sabda is not correct. 

Desika examines this argument stating 1 that this view 
is against scriptures. Taittiriya Upanisad says: "namaste 
o&yo I tvameva pratyak$am brahm&si I”—vayu is the material 
cause of manifestation of sabda. Here vayu means the inner 
controller namely Paramfitman. 

Secondly, if there is a perceptible thing, it must be 
perceived. If it is not perceived, then, according to sfistra, 
it becomes, ‘yogyfinupalabdhi’ (non-perception of a perceptible 
tiling). According to vaiyfikaranis, there is sabda-brahman 
namely sphota. If it is existent, then it must be known by 
firotrendriya. But so far it is not experienced by any one by 
firotrendriya. If a perceptible thing is not perceived, it is but 
natural to doubt its very existence itself. 

Thirdly, the organs such as, palate, tongue, teeth, which 
are Btated to be the material cause of sabda may be considered 
as instrumental cause for the manifestation of sabda, but 
not as an upfidfina-kfirana. 

The existence of sphota cannot be established on personal 
experience, because we have not experienced it. The 

1. varnUnAm aphof&dyupadanakatvaflca igama adhyakya 
viruddham I Ny&ya-siddh&fijana, p. 297. 
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perception of yogis in this regard is doubtful. The statement 
of Mahabharata “sphotastvam varnajusfam ” (Quoted in 
Nyaya-siddhafijana-tika p. 297) only means the power to 
reveal the meaning which is latent in the word, not sphota 
as such. 

If sphota denotes Brahman^, then there is no objection. 
Because, according to siddhdntin every word denotes Brah¬ 
man. According to the sphota-vSdin, sphota is nirvisesa and 
niravayava and being such, it becomes the substratum of 
the vivarta (illusory development) of prapanca. But an 
unqualified^ and partless substance cannot become the 
substratum of illusory knowledge. This fact is already 
explained in the Chapter Tsvara’. 

Lastly, neither PfiLnini nor Kfityayana nor Patanjali has 
admitted the sphota. Only subsequent grammarians like 
Bhartrhari have added sphota to vySkarana. Its existence 
is not even granted by scriptures. Desika says 1 2 3 that 
grammarians are only empowered to derive and explain 
sabda-svarupa according to the pest usage and nothing new 
should be added to the body, qf .grammar. Therefore, it is 
necessary to admit that there is no sound or sabda apart 
from varnas. The group qf van)as which demonstrates 
meaning is called sabda. Jugt as gunas like sattva, rajas 
and tamas are adravyas, dabda also is an adravya and is 
manifested by vfiyu. 


1. brahmana eva spot ° sabdau&cyatve na no virodhah\ 

Nyaya-siddk&fijanay p. 296. 

2. adhisth&nasya k&rtsnyena bhane'bhane’ ca na bhramah I 
bh&t&bh&t&krtibhidd saviie^atvasddhikd II 

Ny&ya-siddh&rijana ? p. 197. 

3. prakprayoganns&rena prakrtipratyaya-svaran I 
prakalpya vaiyakaranaih. vyutpUdyi pada-paddhatih\\ 

Bhalla Parasara quoted in Nydya-siddhanjana , p. 296. 
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SABDA IS DRAVYA 

It may however be argued on the basis of Sruti “yo 
ved&dau svarah prokto vedante ca pratisthitah I tasya 
prakfti-linasya yah parassa mahesvarah I” (Taittiriya 
Upanisad ), sabda is non-etemal and is a substance. Because 
in this passage, varnas are stated to be the material cause 
of another varna. 

It also becomes evident that the pranava is established 
in the beginning and end of the Vedas. That pranava which 
is the material cause of Vedas, becomes one with ‘alcara 
and ‘oTcSra becomes one with its material cause namely 
Mahesvara. Therefore the sabda is non eternal. Another 

/ i 

passage of Sruti says 1 that Vedas are the body of the 
ParamStman, Vedas are sabdarasi-rupa. If sabda is an 
adravya then how can it become the body of ParamStman? 
An adravaya cannot become a material cause. So sabda must 
be the dravya or substance. 

Ramanuja, commenting on this passage in Vedartha- 
sahgraha has established the dravyatva of sabda. Accordingly 
pranava—the Orhkara—is the origin and the place of 
dissolution of Vedas. ‘A'kara is the laya-sthana (the place 
of dissolution) of pranava. Therefore, it becomes established 
that there is prakrti-vikrti-bhfiva (the state of cause and 
effect) between Veda and pranava and pranava and ‘a'kara. 
Prakrti is the upadanakarana of vikrti. To become an 
upadanakarana, it must be a dravya 2 ; “upadanam dravyam 
avasthasraya upadanam ( Nyaya-siddhahjana , p. 3.) 

Vedas, pranava and ‘a‘kara are sabdas. There is 
prakrti-vikrti-bhava between them. Therefore, on the ground 


1. yasya vedah Sariram I 

2. samau&yi-k&ranatvarh dravyasyaiveti vijfieyam\ 

Bhasd-pariccheda , 23. 
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of Rdmanuja’s statement 1 also, it is proved that sabda is 
dravya and non-eternal entity. 

Acarya Yamuna 2 also has established in Atma-siddhi 
that sabda is dravya and non-eternal. 

The contention of Yamuna is as follows. Sound, smell, 
the sun-light and effulgence etc., are the loci of movement 
and they occupy more space than their substratum. Among 
them sound is very subtle and is of the nature of moving 
to distant places. This sound moves from its’ locus to outer 
place, until it contains speed. Y§muna further says that 
sabda is devoid of sparsa. Desika says, in case the sound 
is adravya, then there was no need to deny sparsa in it 
because it is evident that adravya is not the locus of adravya. 
Therefore sabda is neither adravya nor vyahgya (manifested). 

The foregoing discussion about sabda makes it clear 
that sabda is dravya. But adravyatva of sabda also was 
established on rational grounds. Now it becomes doubtful 
whether Sabda is dravya or adravya. Desika impartially 
evaluates these two positions and says 3 , among the followers 
of Visistadvaita itself according to some acarya sabda is 
dravya, according to some other ac&ryas it is adravya also. 
But both these thinkers admit that sabda is sparsa-rahita. 


1. vedadyantarUpatayd vedabljabhutapranavasya ayamarthah I 
sarvasya vedajatasya prakftih pranavah I pranavasya ca prakrti- 
rakdrah I pranavavikd.ro vedah svaprakftibhute pranave Uriah I 
pranavo*pi....akdre llna(L...akdrusya yah parah vdcyah sa eva 
maheAvarah I 

VedUrtha-sangraha , p. 133. See also Sribh&sya, 1-3-20. 

2. Ny&yasiddk&rijana, p. 299. 


3. atrocyate I sayuthyamatabhedena dravyam, adravyam ca babdah I 

Nyaya-siddhanjana , p. 304. 
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ADRAVYATVA OF SABDA ESTABLISHED 

Desika after giving some arguments in support of the 
view that sabda is a dravya (substance), offers several other 
arguments which supports the view that sabda is adravya 
and finally gives his own conclusion. 

a) The arguments offered by Ramanuja 1 2 to establish 
adravyatva of sattva, rajas and tamas may also be used to 
prove dravyatva of sabda. 

b) In Atmasiddhi, Yamuna only explains the views of 
others. Dravyatva view is not his own. 

c) Bhatta ParSsarapSda clearly states^ that sabda is 
adravya and it is the quality of aka£a. 

d) The Sruti passage “yo ved&dau svarah proktah ” only 
states the disappearance of pranav&bhimani-devat& in Vkara 
abhimani-devata. Therefore, this Sruti does not establish 
dravyatva to sabda. Ramanuja’s commentary on this passage 
in Ved&rtha-sangraha also should be understood in the light 
of the above interpretation. Desika on the basis of these 
sound arguments, logic and experience, comes to the 
conclusion 3 that the adravyatva view of sabda alone is good 
and stands to reason. Further he says that it is wiser to 
admit sabda as adravya, because only in that view all 
apparent contradictions of sastras are solved. Desika further 
discusses the views like— 

a) srotrendriya going out to the place where sabda is 
(which is srotrendriya-vrtti-paksa); 


1. See Sribh&vya on “ racananupapatte&ca n&num&nam II pravrtte&ca II 
2 - 2 - 1 , 2 . 

2. gaganaguna'&abd&di-svarupa-sthitih prauartayatA bhogavataiva... I 

Ny&ya-siddh&fijana, p. 306. 

3. tadevamadravyatva-pak?a eva iabdasya Slaghyah I 

NyAya-siddhArljana, p. 308. 
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driy.-’ ^ Va,U ' WhiCh “M* cornea to srotren- 

sahda and '" 8 ^ PartS of dn ™ whicl1 is the locus of 

d> coming of vsyu wh.ch jo the w of - kJ 

also be accepted as valid. However ■ abda ’ may 
it is adravya. ' a ^ a 18 not dra vya, but 


SPARSA 


(ta . S ^ Sa (t0 “ ch) 18 8 "“n-substance too™ by spartendri 
(tac ual senses). It la of three types, namely, alta-apai 
(cool touch), uerle-aparfa (hot touch) and anubhaya-sparaa 
(Juke-warm). Among the five elements excluding skssa, there 
is sparse in all the four bhQtas. In water, there is sita-sparsa. 
In light there is u$na-spar6a. In air and earth, there is 
anusna-slta-spar^a (neither cold not heat). The experience 
such as “usnfiprthivT, “tflto vayuh” are due to the contact 
of another element which possesses that touch. Sometimes 
the contact of another bhQta causes the subjugation of its 


own touch. For example, when the lustre of dlpa and ratna 
are fallen on the body their touch iB not experienced. In the 
tactual perception of an object, the touch of the object is an 
invariable cause. The special characteristic feature of 
tvagindriya is, that it grasps object through the ‘adravya’ 
namely ‘sparse’. Though there is sparsa in the lustre of dlpa 
and ratna, it is not experienced due to the obstruction of 
the touch of another bhuta. In the case of prabhfi, either 
the parts of vayu or the subtle parts of prthvl may be 
considered as the bhutas which obstruct the tactual perception 
of dlpa-ratna-prabM. 


Some other ftc&ryas of the system opine that the 
perceptibility or non-perceptibility of an ‘adravya’ depends 
upon the ‘udbhQtatva’ (perceptibility) of the adravya. Because 
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there is no udbhutatva in the touch of dlpa-prabhfi, it is 
not experienced. 

In the perception of dravya, sparsa is also one of the 
causes. According to Visistadvaita, the radiance, namely, 
prabhS of dipa and gem are also dravyas. But their touch 
is not felt because their touch is subjugated by the contact 
of some other element such as vayu or the subtle parts of 
the earth. Sparsa once again is grouped into two. They are 
pdkaja (produced by baking) and apSkaja (not produced by 
baking). Pakaja sparsa is felt in the earth and apakaja 
spar6a is felt in earth, water, light and air. The touch of a 
cow, brahmin, poison, nectar, cotton, stone are apakaja 
sparsas. Among them, the touch of nectar causes rejuvenation. 
The touch of poison causes death. The touch of a brahmin 
and cow causes purity. 

According to different pakas (change under heat), 
different sparsas are produced in earth. Mango fruit when it is 
raw possesses hard touch. When it is ripened it becomes soft. 

Hardness or softness are not a type of sarhyoga 
(conjunction). In that case, it should have become the object 
of visual perception. Because sarfiyoga is known by our eyes. 
But hardness or softness is known only by the sense of 
touch 1 . Here the contention is, sparsa may be inferred by 
rOpa which is its concomitant. After the cognition of colour 
sparsa is known by inference. With the help of that inference 
softness or hardness are known. Therefore these touches are 
not the objects of visual perception. In case it is saiftyoga, 
it should become the object of visual perception. Hence they 
are special types of touches. Annambhatta in his Tarka- 
sahgraha divides ‘sparsa’ into three groups 2 ; Hot, cold, and 

1. mfxtukathinabhAv&dayopi 8par6aviSe$& eva 1 spar&anenaiva 

tadupallabdheh I Ny&ya-siddh&fijana, p. 311. 

2. sa ca trividhah, titosna anu?na&Ita bhed&t I Tarkasatigmha , p. 14. 
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temperate. But some thinkers like Sartkaramisra recognise 
citra-sparsa 1 . Thinkers of Nyfiya-vaisesika also like the 
thinkers of Visistfidvaita do not admit mrdutva and 
kathinatva 2 as saihyoga visega (a peculiar conjunction). 

rOpa 

Rupa or colour is a non-substance known only by our 
eyes. There are four colours namely white, red, black and 
yellow. There are slight internal differences in each one of 
these colours. 

According to some, the colour yellow is included in red 
colour. The Ch&ndogya Upanifad (6-4-1) says there are only 
three colours. According to it only white, red and black are 
colours. This Sruti passage does not mention the yellow 
colour. Therefore some ftcSryas of the school opined that the 
‘pita rupa’ is not a separate colour and that it must be 
included in red colour. 

Riipa is also classified into ‘bhasvara’ (radiant) and 
‘abhasvara’ (non-radiant). In light there is bhfisvara-rOpa 
and in water and earth there is abhflsvara-nlpa. Akasa and 
vayu are devoid of rfipa. Perception of different colours in 
earth is due to its contact with some other element. 

Ny&ya-vaisefika thinkers admit ‘citra-rUpa’ (variegated 
colour) in their system and say that it is the fifth colour. 
Desika rejects this view. He says ‘tadasat’. Citra-rupa is not 
an extra colour. It is the colour of the parts which is made 
up of different colours. Therefore, the views of varied smell, 
varied touch and varied taste are also rejected. 

1. citraspariastu rOpa ethallya yuktyi svlkaranlya eva I 

VaUefika-upasMara, Calcutta ed. p-202. 

2. mfdu kafhina bhavQdayopi sparia viief& eva I sparianenaiva 

tadupalbdeh I NyAya-aiddhiMjana, p. 311. 

kafhinatv&dikarh tu rut aarhyaganiff/ia j&ti-viieqah I caJtqur• 
gr&hyatv&patteh I Nyiya-siddh&nta-muktivafi, p. 390. 
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In Nyaya-voisesika system colour is of seven kinds. 
They are sukla (white), nila (blue) pita (yellow), rakta (red), 
harita (green), kapisa (tawny) and citra (variegated). All 
these several colours are not referred to by either Prasasta- 
pada or Sridhara. But they are enumerated by Visvanfitha 
Pancfinana and Annambhatta. Probably the later writer 
might have included these colours. That is why Desika rejects 
seven colours. 

Among these colours the ‘citra-rupa’ is the mixture of 
several colours. That is why Desika asks, why this citra-rupa 
is admitted separately? Instead of admitting a new colour 
why not call citra-rdpa simply a mixture of several colours? 
Annambhatta replies that colours being ‘vyapya-cLharma’, 
there cannot be several colours in one substratum. 

RASA 

Rasa or taste is a non-substance grasped by the palate. 
It is classified into six groups. They are: madhura (sweet), 
fimla (sourness), lavana (salt), tikta (bitter), katu (pungent) 
and kasfiya (astringent). 

Among them the katurasa is also called as usnarasa 
in sfiatraa. Some thinkers opine that usnarasa (pungent) and 
kas&yarasa (astringent) belong to the group of tiktarasa 
(bitter). Desika says that further details may be had 
from Ayurveda. “ayurvedataaca ete uiSadamanusandheyah" 
( NyQya-siddhanjana , p. 314). 

GANDHA 

Gandha is a non-substance grasped by the nose. This 
is of two types namely surabhi (fragrant) and asurabhi 
(non-fragrant). The smell is found only in the earth. 
Sometimes smell is felt in air and water. It is due to their 
contact with the earth which is just like the iron ball getting 
heated due to the contact of the fire. Though all the five 
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elements possess the sabda, sparse, rupa rasa, gandha, 
according to the paficikarana (quintuplication) prakriyS, the 
particular gandha is revealed in a thing due to the power 
of abhivyanjakas (manifesting agent). 

In explaining the pfikaja-prakriyfi (change due to heat) 
there is some difference between the Nyaya-vaisesika school 
and Visistadvaita. Paka 1 means “vij&tlya tejassarhyogah” 
( Tarkadipika ) a peculiar saihyoga of heat. When a black 
coloured raw pot is placed on fire, it turns into red. This 
change of colour is due to the ‘vij&tlya tejassamyoga’ (peculiar 
conjunction of heat). According to some thinkers, the 
‘tejassaihyoga’ is of different type. The ‘tejassarfiyoga’ which 
produces the colour is different from that of rasa and the 
‘tejassamyoga’ which produces rasa is different from that of 
gandha and so on. But the great logician GadSdhara says 2 , 
that there are no different ‘tejassaibyogas’. They are all of 
the same type. 

Visi?{advaita being a philosophical system, it should 
also explain the ‘pika* and *pak^j a-pr akriyfl \ Therefore, 
Desika says 3 that the process Of p&ka explained in 
Visistadvaita is in accordance with the philosophy of 
Upanisads. In prthvl alone, there are pfikaja gunas like 
rupa, rasa, gandha. On the basis of Veda* one should admit 
that there was black colour in prthvl even before paficlkarana. 
Just like touch and colour in jala and tejas are apakaja 
before panclkarana, this colour of prthvl is also ap&kaja. 
The touch of ‘anusnfi-slta’ is admitted in prthvl. It is an 

1. rup&dipar&vrttiphalako vij&tlya tejassarhyogah I 

Ny&yakoia , p. 494. 

2. ruparasagandhasparian&m n&iam prati tu eakj&tlya evagni - 

Bamyogah k&ranam I Gad&dharlya-caturda&a-lak§anl t 1. 

3. athaupani$adan&m p&kajagunaprakriyti l 

Ny&ya-siddh&fijana, p. 315. 

ChAndogya, 6-4-1. 


4. yat krsnam tadannasya I 
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‘apfikaja* guna. This touch is natural to earth. 

The madhura-rasa (sweet taste) is the natural apakaja- 
rasa in prthvl. In the same way, there is ‘surabhi gandha’ 
(good smell) in prthvl. Thus, the black colour, anusnS-sita- 
sparsa, madhura-rasa, surabhi gandha are there in prthvl 
from the time when the prthvi was produced. 

In such a prthvi, all the five qualities i.e., sabda, sparsa, 
rupa, rasa, gandha will be produced with their substratum. 
At some other times, some qualities continue to exist or 
they get destroyed according to the existence or destruction 
of dharmi. These are all due to the *paka’ that takes place 
in them. 

The explanation of paka is given differently by different 
philosophers. Some are ‘pitharapakava dins’ and some others 
are ‘pflupSkavadins’. ‘pithara’ means avayavi. Therefore, they 
are called ‘pitharapSkav&dins’. 

The Vaisesika school^ follows the ‘pflupakavada’. ‘PHu’ 
means atoms. According to this school, pfika is not produced 
in the avayavi but it is produced in atoms. 

Desika says that these two methods are not acceptable 
to Vedanta school because this school does not admit either 
paramfinu which is accepted by Vaisesika school or avayavi 
which is accepted by Nyfiya school. 

pZke ca pllupitharapakabhedat vipratipadyante tatra 

nobhaya.Tnapyasmd.kaTn paramdnvavayavinorabhavd.t I 

Nyaya-siddh&njana, p. 317. 

Now it should be known whether paka is produced in 
the state when the parts are combined or at the time when 
they are separated. Desika says: “ tatra yath&sambhauamu- 
bhayamapi I” (A Jydya-siddhafijana , p. 317) —According to the 
circumstance, we admit both. 


1. See Vaiiefika-upaakara, (7-1-6). 
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One may observe that when the raw pot is placed in 
the fire, the pot changes its colour without any destruction 
of its parts. This position amounts to admit ‘pitharapaka’ of 
NaiySyika. Desika explains the intention behind the 
pllupakavada which is accepted by Vaisesikas. Without 
admitting the change in their parts, it is not possible to 
agree the change in avayavi because in their system the 
qualities such as rCLpa, rasa, etc., continue to exist as long 
as their substratum continue to exist. Another reason why 
‘pllupakavada’ is admitted by Vaisesikas is that the special 
qualities of parts alone can produce special qualities in the 
avayavi. Therefore pDupfikavada is preferred by Vaisesika 
and so they are not contradictory but they are complementary 
to the followers of Upanigadic philosophy. 

SAMYOGA 

sarhyogam prati yutasiddhih prayojika. I 

Vai&e$ika-upaskara 7-2-9. 

samyogohyavyQpyavjUiranityah sarvadravyavrttisca i 

Vakyavftti. 

samyuktapratyayanimittarh .... 

Pra&asta-padaguna-khanda. p. 30. 

There is an experience ‘imau sariiyuktau’, ‘that these 
two are connected’. This perception is produced by ‘tvagin- 
driya* (sense of touch) and ‘caksurindriya’ (sense of vision). 
Therefore saihyoga (conjunction) is the instrumental cause 
in its perception. It is also an adravya. Therefore Desika 
defines it as: “ sarhyuktapratyayanimittam samyogah I” 
(Ny&ya-siddh&fljana, p. 319). 

According to some thinkers, it is of positive nature. In 
their view ‘saxhyoga’ is nothing but the substances themselves 
which are connected. Some other thinkers view, that saihyoga 
is abh&va-rQpa. It amounts to the negation of intermediate 
space between the connected substances. Desika says the 
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former view (bhSva-rupatva) is not correct. In that case one 
must have the experience ‘imau sarhyuktau* before and after 
the ‘saihyuktatva-avastha’ of those objects, because the 
svarupa of the substance continues to exist in both the times. 

In the second view, if the abhavatmaka (negative nature) 
samyoga is bh&vfitmaka (positive), then it is admissible to 
us also, because abhavStmakatva is antar£}a-sunyatva 
(negation of intermediate space). It is nothing but the 
connection with the nearest place. 

According to Vedantin, sariiyoga is avy&pyavrtti*. It 
means that sariiyoga exists with its abhava in a substratum. 
This may be illustrated by the famous example of logicians: 

ogre vrk§ah kapisarhyogi mule na I 

A monkey is sitting on the top of the tree. In that part 
of the tree there is kapisarhyoga because the monkey touches 
the top. Therefore ‘kapisariiyoga’ is said to be agravacchinna. 
But in the root of the tree, the same monkey is not present. 
Hence there is kapisariiyogabhava. Therefore kapisariiyogd- 
bh&va is mulfivacchinna. This shows that sariiyoga co-exists 
with its negation. This nature 1 2 of sariiyoga is called ‘avySpya- 
vTt*itva , or ‘svabhavasamanadhikaranya* (partial extensity). 
To accept sariiyoga and its abhfiva in the same part of the 
object, is contradictory. But to admit it in different ‘ariisa* 
i parts) as in the case of ‘kapisariiyoga’, is not contradictory. 
But this explanation of avy&pyavrttitva of sariiyoga is 
compatible only regarding the objects which possess parts. 
There are partless objects like fikfisa, kala etc., which also 

1. sv&tyant&bh&vasam&nddhikarajiatvam I 

Molamadhuran&thiyam and G&d&dhari. 

svapratiyogitua-svas&m&nddhikaranya-etadubhaya-sambandhend' 
bh&vavatvamiti ni$kar$ah I NUakan^hlyam, 1., p. 13. 

2. osya ca sv&bh&vasadesyamupalabhyam&nam am&abhedaprayukta- 

tayd na virodhavaham I NyHya-siddh&njana , p. 319. 
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become the pratiyogin (counter-positive) of samyoga. Regard¬ 
ing those catagories the explanation of avyfipyavrttitva of 
sahiyoga becomes difficult. But Desika says, even in partless 
categories such as kala, fikfiia, etc., the avyapyavrttitva or 
samanadhikaranya can be explained between samyoga and 
saihyogabhava through the adjuncts like objects. In the case 
of akasa, samyoga is explained through the drum. In the 
case of kala and other partless categories, there may be 
samyoga and its negation through the pot, cloth, etc. 

There are two types of saibyogas. One is anitya-samyoga 
which exists between objects which are limited in size like 
pot, objects and its substratum. It also exists in things of 
unlimited size like kfila arid fikfiia. Unlike the system of 
Vaisesikas, Visistfidvaitins do not admit saihyogaja-samyoga. 

The second type of saihybga is nityasaihyoga. It exists 
in dravyas like Isvara, kfila, 0kfi6a, nityas and muktas. 

According to the system .of Vaisesika, there is no samyoga 
in between two Snbhu padfirthas’ (all pervasive substances). 
“vibhunostu na sarhyogah karm&yutasiddhyadirupa-karana- 
bhavat" (' Vai&e$ika-sUtra , 7-2-9). 

Desika says that vibhudvaya samyoga must be admitted 
on the basis of valid inference and Sruti. The inference is— 

“vibhavah” paksa 

“mithah saihyukt&h” sfidhya 

"nirantaradravyatvSt” hetu 

“ghatfidivat” udaharana. 

Vibhu padfirtha possess conjunction with another vibhu 
padfirtha. Because they are nirantara-dravyas like gahta. 

Another point is that these vibhudravyas must ge' 
conjunction with the Lord and his dharma-bhtita-jnana whicl 
are themselves vibhudravyas. If there was no conjunction c 
the Lord with vibhudravyas like kala (tlus conjunction is c 
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the form of anupravesa) they all become inactive and hence 
vibhudravya saihyoga must be admitted. 

This stand of Vedfintin leads him towards another 
problem. The Lord being a vibhudravya pervades all objects 
including the all-pervasive substances like akasa and kala. 
A substance which is pervaded by another substance cannot 
become a vibhudravya (all-pervasive substance). Therefore 
&k&sa and kala will loose their all-pervasive nature in case 
the Lord pervades them. 

To overcome this objection Visistadvaita admits two 
types of vyflpti (pervasion) for Paramatman. They are 
antar-vySpti and bahirvy&pti. In objects like atom and such 
other subtle things there is antarvySpti. Hence this vyapti 
of the Lord does not obstruct the vyapti of vibhudravyas. 

That is why Desika says 1 , that according to Upanisads, 
the kala, akasa and such other ‘vibhudravyas’ cannot act 
without the saihyoga of the Lord who has entered them 
through anupravesa (entering the object). Therefore on the 
evidence of many inferences and upanisadic passages, one 
has to admit the ‘vibhudravya-samyoga’. 

SAKTI 

Effect is produced by cause. Everything cannot become 
a cause. To become cause it must possess certain dharma. 
An adravya which accomplishes this dharma is called ‘sakti 2 . 

1. aupanisadascayamarthah I tatha ca srutayah I sarvavyapl ca 
bhagavan antarbahi&ca tat sarvam vy&pya n&rQyanassthitah... I 

Ny&ya-siddh&fijana, p. 323. 

2. sarvak&ran&nam karanatvanirvakakah ka&cit adravyavi&e$ah 

6aktih I NyAyasiddhtifljana , p. 325. 

mlmtimsakavi&e$ah prabh&kaiHstu saktih pad&rthantarameva na 
tu kdranatvarupa ityahuhl Dinakari-pratyak^a-kharujah. 

tacca avasuauyapyetara-sakalasampattau k&ry&bhavavyapaka - 
bhavapratiyogitvam. Cintdmani of Gangesop&dhy&ya. 
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According to Vedantin, this sakti is nothing but 
karanati-svarOpa. This sakti is atlndriya (beyond sense- 
perception). In the presence of any obstruction like ‘mani\ 
the fire will not bum. 

Here the presence of the obstruction suppresses the 
power in the fire whereas the removal of the obstruction 
releases the power in the fire. This power of the fire is 
called ‘sakti’. This sakti may also be experienced in magnet. 
Sakti cannot be admitted in the sakti. In that case, it leads 
to anavastha (infinite regression). It may be argued further 
that if sakti is not accepted in the sakti of fire, how can it 
produce heat? Without £akti, nothing can produce effect. In 
case the cause which is devoid of sakti can produce the 
effect, then one should get oil from sand and the stone 
should sprout into a plant, Therefore it is necessary to admit 
sakti in sakti to avoid all these contradictions. 

Desika meets this objection by saying that sakti is not 
the real cause of effects like burning. The real cause of heat 
is the fire which is with sakti. Dahana-karanatva lies with 
agni and not with mere 6akti. Sakti is the vi£esana or 
attribute of karanatS which is in the agent. Philosophers 
turn it as kfiranatfivacchedaka (a distinguishing character 
of kfiranatfi). For siddh&ntin, sakti and karanatd are 
synonimous. Therefore it need not be admitted that there 
is sakti in sakti, but the sakti which iB admitted by siddh&ntin 
is karanatfi-svarupa. 

The existence of sakti is also proved by the sage 
Pardsara. In Visnupur&tia 1 he says that it is very difficult 
to understand the 6akti of all substances. Though they are 
beyond sense perception, their existence is known by 

1. §aktayassarvabh&v&n&macinty&-jn&nagocar&h I 

yato’to brahmanastastu sargUdyi bh&vaJtaktayah. II 
bhavanti tapatHrh irestha p&vakasya yatho$nat& I 

VifnupurOna 1-3-2, 3. 
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inferential knowledge and the scriptural knowledge. That is 
why, such saktis which are helpful in the creation of the 
universe are natural to the Parabrahman, like the heat to 
the agni. 

Ahirbudhnya-samhita proves 1 the existence of sakti. 
Ahirbudhnya answering the questions posed by Narada says 
that in everything there is sakti according to the nature of 
the object. Though the objects are perceptible, their sakti is 
imperceptible. Though they are inferred on the ground of 
the effect produced by them, these saktis are of the form 
of kfiranatfi itself. 

In the above explained manner, on the evidence of 
inferential knowledge and scriptures, sakti should be 
admitted as a separate adravya. 

The Saiva school admits sakti as bhinnabhinna (identity 
in difference) from Brahman. Further this school explains 
that in gfistras, it is called satta jnana and finanda. Though 
it is changeless, it gets transformation through acit (inert 
matter). Sakti is proved by scriptures also: 

jagaduptpadika saktistava prakrtirisyate I 

Quoted in Nyaya-siddhanjana, p. 328. 

This sakti is identical with the happiness derived from 
the enjoyment of worldly things (visayananda). It is called 
‘saivT because it belongs to Siva. Being the cicchakti, it is 
the material cause of this universe. Without this sakti 
everything becomes impotent. 

Even Siva 2 cannot move or act without sakti. Saivites 

1. Saktayassarvabhavanam acintyd, aprthaksthitah\ 

svarupe naiva drbyante driyante karyatastu t&h\ 

Ahirbudhnya-samhitA. 

2. 6iva&6aktya yukto yadi bhavati Saktah prabhaviturh no cedevam 

devo no khalu kuialaspanditumapi I 

Saundaryalaharl by SaAkarfic&rya. 
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further say sakti which is. in different causes is one. They 
are not many, “ekaiva tu par&Saktirjnilnanandakriy&mayl I” 
(Ny&ya-siddhafijana, p. 328). 

Sakti is unlimited because it is only one. It is of an 
all-pervasive nature. The entire universe is enveloped in this 
sakti 1 . It is sSvayava (with parts) through acidvisistakara 
(inert matter) and niravayava (partless) through cic- 
chaktyakara (consciousness). It is iakti that is the material 
cause of the world and is an&di. This sakti is independent 
and is not limited by ‘deia’, ‘k£la > and ‘vastu’. That is why 
sakti pervades the universe. With all these special qualities 
it becomes the object of contemplation. 

This view is not admitted by other VeddntinS. According 
to these thinkers, the tattva which possesses this sakti is 
the object of scriptural 2 investigation 3 . Sakti is only an 
upasaijana (dependent). On account of the same reason, it 
cannot become an up&d&na-kfir an a. Sakti is not one. If it 
is so, then the same effect should be produced every where. 
To hold sakti as eternal is incompatible because the sakti 
which is in impermanent thingB cannot become eternal. 
An&ditva of sakti is also not compatible because £akti is 
produced with its substratum which is a cause. To admit 
its presence before the production of its substratum is not 
possible. Desika says that saivite’s sakti is not all-powerful. 
In that case, sprinkling from fire and burning from water 
also must become possible because the sakti therein is 


1. vy&pik A tu par&iktirvyOpyd viivamidarh jagat I 

Ny&ya-siddhafijana, p. 328. 

2. iaktayassarva bh&v&n&m acintydjnfina goearOh I 
yato'to brahmamut&stu sarg&dyd bh&vaiaktayah II 

Vifnupur&na 1-3-2. 

3. RflmAiu^ja commenting on this passage says: ‘ato vicitra ananta 
iaktiyuktam brahmaiva ityarthah’. Ved&rtha-sahgmha, p. 100. 
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identical. Because they are not identical on the said ground, 
it is not unlimited. 

Saivites do not even maintain the position that the 
Brahman is the locus of sakti. In that case, the previous 
objection may be warded off. But another objection creeps 
in. In our usage we say sakti of Brahman and not Brahman 
of 6akti. If the Brahman is the locus of sakti and that sakti 
is the material cause of the universe, then sakti gains 
importance and Brahman becomes secondary, making the 
usage, i.e., ‘Brahman of 6akti’ possible. 

Lastly, Desika raises another objection against the view 
that the sakti is identical with the material happiness of 
jiva. The objections pointed out against advaitin 1 who does 
not admit the difference between various modes of conscious¬ 
ness are the same here also. If the sakti is identical 
everywhere, then we should experience the power of burning 

in water and quenching power in fire. In the above explained 
way, the exposition of sakti by saivites is not correct. 
Therefore, the followers of scriptures have to admit ‘sakti’ 
in the way it is explained by the siddhantin. 

Among the followers of RamSnuja, according to some 
thinkers, sakti is in dravya'only whereas to some other 
thinkers, sakti is in both dravya and adravya^. 

Desika opines that whether sakti is in dravya or in 
both dravya and adravya, we need not be much bothered 
about this. However, according to all followers of 
Visistadvaita, sakti is considered^ as one among ten adravyas. 

1. samvidadvaitadO^anOni ca sarv&ni atrQ.pi anusandheyAni I 

NyOya-siddh&fijana, p. 329. 

2. sarvadmvyefu tatkaryasamadhigamyah tatpratiyogi kakty&khyah 

gUQah a&dh&ranah \ Ny&ya-siddhtjana, p. 23d. 

3. evarh dravyam&trt rQpadifvaplti vrttist&vat yath& hathaHcidastu I 
iaktim&tram a&mpradAyikamiti sthitam I 

Ny&ya-tiddhOjana, p. 329. 
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Ramanuja commenting on the stttra "na tu drtfanta bhavat” 
(2-1-9) proves 1 the existence of sakti. At some other places 
in Bh&sya and Vedartha-sangraha 2 , Ramanuja appears not 
to have admitted sakti as an extra category and also uses 
the word sakti in a different sense (punya, papa etc.). But 
where Ramanuja, uses the word ‘sakti’ in a different sense, 
there it does not mean that he repudiates sakti as a separate 
category. Ramanuja’s use of the word sakti in the sense of 
papapunya of jiva and priti and apriti of the Lord, should 
be taken in the secondary sense (gauni), because he himself 
has stated 3 in clear terms in Vedartha-sangraha that sakti 
is a separate category. To attribute the same to the priti 
and apriti of Isvara only implies their dependency. Even to 
say the world as the sakti of Paramatman is to mean that 
he is the root cause of it and the dependency of the world 
on Him. Therefore, it stands proved that Sakti is an adravya 
and ao is a separate entity. 

1. agnySdeh Saktipratibandhsdauvny&dyanudayaf} I Sribha$ya, 2-1-9. 

2. See bhfisya on: “vaifamyanairghpiye na a&pekqatv&t tatha hi 
dariayati (2-1-34). There he quotes: “nimittamdtramevdsau 
srjyd.nS.rn sargakarmaiji” (Viqnupurtina, 1-4-51, 52) 
sua6oMty&-3vaJiarmaQaiva dev&di vastutapr&ptih I 

Srlbh&fya, p. 504. 

Here punya or p&pa karma of jiva ia admitted as sakti. 

tadadhigame uttarapUrvtighayora&le?a-vma6au tadavyapadesat I 

BrahmaaHtra, 4-1-13. 

aghasya vind&ak&rajiarh utpanndyOstacchaktervinMakaranarh , 
Saktirapi paramapuru$apritireva\ &rlbhasya } p. 820. 

haktayah sarvabhCLvdn&m acintyOjMnagocar&h I 

Vi$nupurana, 1-3-2. 

3. ato vicitr&nanta&aktiyuktam bmhmetyarthah \ 

VedArthasaiigraha , p. 100. 

na tu drtf&nta bh&v&t I Brahmasutra, 2-1-9., 

agny&deh 6aktipratibandh&dau$ny&dyanudayah. 

Sribh&%ya t p. 458. 
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INCLUSION OF REMAINING CATEGORIES 
IN THE ACCEPTED ONE 

Thus Vedanta Desika has explained the six dravyas, 
the ten adravyas according to the division of categories in 
the beginning 1 . Now in addition to ten adravyas namely 
sattva, rajas, tamas, sabda, rasa, gandha, sparsa, rupa, sakti 
and samyoga which are already explained, Desika also 
includes the remaining gunas and other categories accepted 
in Ny&ya-vaisesika system, either in the admitted adravya 
group or in the group of dravya. 

First he takes up gurutva. According to Nyaya-vaisesika 
school the quality which is the non-inherent cause of the 
first fall of an object is called gurutva 2 . When a fruit falls 
down from the tree, the first kriya (action) which made the 
limit to fall is gurutva. The succeeding falls are due to the 
impulse (vega). This gurutva is inferred by patana (falling) 
and it is atlndriya. It is eternal in atoms (eternal things). 
It is transitory in dvyanuka (dyads). This quality is 
enumerated as a separate quality in their system. 

Desika explains that gurutva is not a separate quality. 
It may be included in sakti or the svarupa of the object. It 
is already admitted that sakti is a cause everywhere and 
gurutva is not separate from that. 

Further Desika explains the view held by some thinkers 
who say that gurutva is the svarupa of prthvi and jala. In 
the end, Desika giving his own conclusion says that there 
are two views regarding the acceptance of sakti. If sakti is 
not admitted, then gurutva is the svarupa as prthvi or jala. 

1. dvedhd jadajadataya pratyaktaditaratayapi vd dravyarh $odha 
trigun&neho jive&varabhogabhutimatibheddt I 

Ny&ya-siddhOjana , p. 15. 

2. ddyapatanasamavdyi-karanam gurutvam I Tarkasafigraha , p. 30. 

atindriyarh gurutvam syat I BhdqA-pariccheda, 153. 
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If sakti is admitted, then gurutva is identical with it. If 
sakti is admitted as the general cause of all. In that case 
gurutva need not be admitted as a separate quality* 

This gurutva abides in the two substances beginning 
with earth and is inferred by patana: “tacca salilaprthwl- 
gatam patanakalpyam ■ ( Nyaya-siddhQjana , p. 331). 

DRAVATVA 

drauatvam tu Tiinnonnatile^arahita-samyoga-vise^ah i 

Nyaya-siddhQjana, p. 335. 

Dravatva is of two kinds, namely natural and artificial. 
Natural liquidity is in water and the second type is in earth 
and light. There are some other thinkers who say that 
fluidity seen in the melted gold is not of light. It is due to 
the contact of the water that dravatva is there. This contact 
also is due to paficikarana which has been already explained. 
Ramanuja has established this fact in the same way, taking 
the example of the mirage. Desika sides with the second 
explanation that fluidity is the quality of water alone. Just 
as dravatva is not a separate quality, the mrdutva (softness) 
and kathinatva (hardness) are also not separate qualities. 
They too are included in saiiiyoga. If the conjunction of parts 
is thin it is called 4 mrdu\ If it is thick, it is called ‘kathina’, 
Desika quotes from Nyayatattva of Nathamuni 1 in this regard. 
According to the system of Nyaya-vaisesika, dravatva is a 
separate quality. Praaastap&da says: “syandanakarma 
k&ranam”. (PrasastapQda-bh&qya, p. 33). 

SNEHA 

Sneha (viscidity) is also not a separate quality. The 
Vailegika system says that it is experienced and so becomes 


1. viralasarhyoga-prayuktasparSo mrduh ; nirvirolasamyoga-prayukta- 
spariah kcifhinah I Quoted in NyCtya-siddhOjana, p. 335. 
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the object of tactual perception. It is only in jala. In ghee 
it is experienced temporarily. That is why they say that 
“sneho jale sa nityonu ” ( Bhtya-pariccheda , p. 157 ). 

But according to Vidist&dvaita it is not a separate 
quality as considered by VaiSesikas. Some thinkers of the 
Visistadvaita accept it to be a quality which is in water and 
which helps to collect the parts or dusts. Desika says that 
there is the experience of the type ‘snigdham* (an object 
with viscidity). That experience referB only to the colour and 
the touch of object. More than this nothing is experienced 
there. The experience of viscidity in water is due to its 
softness. This is same with gold. In the collection of particles 
the water itself becomes the cause. When there is no water 
the collected parts get separated. This sneha is accepted in 
‘cetana 1 also. In cetana it is of the form of prfti (love) upfiditsS 
(desire to take or collect). The hardness or cruelty is of the 
form of duhkha or jihasa or anger. Therefore sneha is not 
a separate quality. 

ato na gunantara siddhihi I Nyaya-siddhajana , p. 338. 

vasanA 

The tendency known as ‘bhavana* (reminiscent 
impression) is included under the consciousness of jlvatman 1 . 
Desika at first discusses the vasana as a separate quality. 
According to Nyaya-vaisesikas, bhfivana abides in the soul 
and is imperceptible to the senses and so the bhavana is a 
separate quality of atman. This bhavana is one of the forms 
of saiiiskdra. Bhavana is called as vSsanfi in Visistadvaita. 
‘Vfisanfi' is inferred by effect namely the smrti (representative 
cognition). Smrti is not produced by ‘anubhava* (presentative 
cognition) because it is lost long before. Atman who is 


1. asman mate anubhava samsk&rasmrtln&rh jfi&n&vasthavi&e$a 
rupatv&t....”. Ny&ya-siddh&fijana , p. 339. 
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characterised by anubhava cannot be treated as the cause 
of smrti. That which is unintelligible cannot become the 
cause of something by the way of upalaksana also. Nor is 
smrti caused by anubhavadhvariisa (consequent negation of 
anubhava). In that case samsk&ra should remain for all 
time. Therefore in between the smrti and the anubhava, one 
has to admit *vasan&’ which is produced by anubhava and 
which causes smrti. 

Further Desika discusses the locus of V&sana’ and 
concludes that the Vasanfl’ remains in ‘jnana-dravya 1 2 * , because, 
both presentative and representative cognitions are the 
different stages of jiiana-dravya. They are in the same object. 
Therefore it is proper to say that ‘vasana’ also resides in 
jnana-dravya. Further Desika concludes that thus described 
‘vasana’ is identical with the dharma-bhuta-jnana of 4 cetana\ 
Because, the presentative and representative cognition and 
tendency are nothing but the different modes of dharma- 
bhuta-jnana. 1 . Therefore, in Visist&dvaita, bhavana, which 
is one among ‘sarhskfiras’ according to Nyaya-vaisesika, is 
not a separate quality of atman as they opine. 

Here this position of Desika may appear to contradict 
the statements of Ramanuja: “ etadubhaya-karyakarana - 
bhutSLnadi viparita vCLsanabaddho’pi" (Gadyatraya p. 250) in 
which he seems to admit ‘vSsana’ as a separate quality. But 
here also we have to interpret ‘vasana* as the mode of 
consciousness. This is clear from the statement of Ramanuja 
himself 1 , which says that there is no proof for the existence 


1. Refer Tattvamukta-kalapa , 5-103. 

ittham samskara sadbh&vamuktvd, tasya buddhini$tatvam 
upap&dayati I Sarv&rtha-siddhi , p. 772. 

2. anarabdhak&rya eva tu I BmhmasUtra , 4-1-16. 

na ca puny&punyajanya....&arlrasthitihetubhuta sarhsk&rasadbhave 

pramdndbh&v&t I Sribhteya, p. 825. 
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of ‘saihsk&ra’ apart from the prlti or apriti of the Lord. 

RfimSnuja commenting on Gita (17-2) explains how the 
‘vSsana > is bom out of anubhava, and this affirms the view 
of DeSika 1 , that there is nothing like samskara apart from 
anubhava and ‘vasan^’ which in turn are the modes of 
dharma-bhuta-j nana. 

Desika further says that by the chanting of the 
‘garudamantra* certain sarhskiira in the water is produced, 
and the touch of that water mitigates the pain of poison 
caused by the snake-bite. But this sartiskfira is not different 
from the accepted sakti. 

Some thinkers opine that Vasan^’ should be admitted 
as a separate quality and they give the analogy of cotton-seeds 
which are dyed by lac. These seeds, even after the removal 
of redness by the process of washing, yield flowers and cotton 
of red colour by the samskara they had received. These 
thinkers say that it is sufficient to prove the existence of 
‘vasana’ in seeds, otherwise the cotton would not have turned 
into red. 

Desika says that here one has to use his discriminatory 
knowledge. He poses two questions against this problem of 
karp&sa bija (cotton-seed). Whether the vasanS which is 
desired to be proved is admitted in sprouts which are the 
effects of the seeds, or in the parts of the seeds which 
transform into bud, flower, cotton etc.? The former position 
is not tenable because there is no co-existence between the 
cause and the effect. ‘Vasaria’ which is the effect is produced 
in different substratum namely ahkura and the cause exists 
in the kfirpfisa-blja. Therefore there is no co-existence of 
cause and effect. 

1. suddhasvabhavasyaiva atmanah karmamula gunamaya prakrti 
sarhsargopadhika dharma-bhuta-jfiana parinativisesa ityarthah\ 

Tatparya-candrika , p. 517. 



292 


The Philosophy of Visist&dvaita 

The latter position is also not tenable because, whilfe 
the red seeds of cotton transform into red flower and red 
cotton, the parts of lac also follow the transforming seeds 
and causes redness in them. Therefore in no way it 
necessitates the acceptance of v§sanfi in them. 

According to MImfirhsfi school, in performing certain 
rites such as sprinkling the paddy, a peculiar type of saihskara 
is admitted in them. Desika says that it is nothing but the 
mode of the consciousness of the worshipped deity. When 
the paddy is sprinkled by water it becomes purified and 
becomes agreeable to the deity or that sprinkling may produce 
sattva quality in that substance. In the former case, it is 
the mode of consciousness. In the latter case it is included 
in the accepted adravya 1 namely sattva. 

Vega 

According to Vaisesikas, ‘vega’ (impulse) bhavanS 
(impression) and sthitasthgpakatva (elasticity), are the three 
varities of saiiisk&ra (tendency). “ sarhskarabhedo uego’tha 
stitisthapakahh&vane ( Bh&$a-paricchcda t p. 158). 

Desika says that even sarfiskfira of Vaisesika is not a 
separate quality. Among these subdivisions of vaisesikas, it 
is proved how bhavana also is not a separate quality. Vega 
(speed or impulse) 2 may be included in the cause which 
produces speed. It may be included in the accepted 
karmavisesa 3 . This karmavisesa is accepted by both Vaisesika 
and Vedantin. 

1. atmcyate yadyapyevam I athapyayam samskarah tattaddevatadhi - 
mativifayatvam v& satvadigunodbodhena yaga yogyatvam va anena 
na tatotirikta guna vUte$asiddhih\ Ny6ya-siddh&fyana t p. 346. 

2. mQrtam&tne tu vegasyUt I Bh&sb-paricckeda, p. 16S. 

3. vegasya karmavtie&avyatireke pram&n&bhavdt . karm&tttaya- 

m&trena carit&rthatvdt karmdtUsayasya cobhayavddisiddhatvat \ 

Ny&ya-siddh&Hjana t p. 339. 
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The experience ‘slghram gacchati’ (moves fastly) also 
does not prove the separateness of the speed. It only refers 
to the latent ‘atidaya’ (sakti or potency) of the action. This 
atisaya should be admitted by both Vedantin and Vaisesika. 
Here Desika quotes from Ny&yatattva of Nsthamuni. 
“samyogakala-samlpyam vegah" (Nyaya-siddhd.njana, p. 340.) 
“The time taken by an arrow to reach its target is called 
‘vega’.” It is nothing but the above mentioned karmatisayas 
namely the sakti. 

Sthitasthapakatva 

According to NySya-vaiSesika sthitasthapakatva 1 (elas¬ 
ticity) is one of the varieties of sarhskira (tendency) which 
abides in earth. Some consider it to be present in all the 
four substances. This elasticity may be seen in the branches 
of the trees which return to their former position when they 
are pulled and let go. 

Desika includes this elasticity in sariisth§na-visesa (form 
of the object). “ sthitasth&pako’pi samsth&navisesa eva” 
(Ny&ya-siddhanjana , p. 341). 

The branches of the tree which have been pulled and 
let go, return to their former position due to their peculiar 
figure itself. To explain this, one need not admit sthita- 
sthdpakatva as a separate quality. This avayava-saihsthana 

is nothing but the peculiar conjunction 2 of parts. 

It may be further argued, if this ‘samskara’ is nothing 
but the samsthSna, then one has to experience the action 
(going and returning of the branch) at all times, because 
the cause, namely the saihsthdna of branch is present there. 

1. kriy&vi&eyajanakah kriyavisesajanyah svajanyakriyanasyah 

gufuxvise^dh I Dinakari-gurui-khan(fa r p. 233. 

2. samyogamad&ya sthitasthdpakasy&pi sambhavat\ 

Yatlndramata-dlpika , p. 152. 
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This argument of Vaisesika is not tenable because he also 
has to answer this problem. Therefore this objection is same 
to both and hence cannot become a demerit to one system. 

Therefore samskara is not a separate quality as the 
Nyaya-vaisesika school argues. This vasana and other 
varieties are included in the accepted adravyas. 

Sarikhya 

Sahkhya (number) is accounted for by the essential 
nature of the substance to which it belongs. This sahkhya 
becomes the object of the usage namely one, two, three etc. 
According to Vaisesikas, this number exists in dravyas only, 
according to some others it exists in all dravyas and gunas. 
The Vaisesika system admits unity* as eternal in the eternal 
substances such as the atoms, while it is transitory in the 
substances such as jar, cloth etc. Numbers that collectively 
cover many things such as duality are the result of 
apeksa-buddhi (the notion of addition). This apeksa-buddhi 
is of the form 'this is one, this is one’, and so on. According 
to Nyaya Kandallkftra and Udayana, there are some difference 
of opinions regarding the notion of triplicity and multiplicity. 

In the system of Vaisesika the notion of duality is 
produced in this way. First in objects there will be 
‘apeksd-buddhi’ which is of ‘samuhalambanarupa’ (collective 
cognition), which contain the notions of ekatva and dvitva. 
Then there will be the origination of duality; with its help, 
the perception of the characteristic traits of duality is 

produced. In this perception ekatva is the non-inherent cause 
and the apeksa-buddhi is the instrumental cause. This is 
nirvikalpaka—the indeterminate perception of duality-hood. 
This is followed by the perception of dvitvatva—what 
is possessed of duality-hood. At the same time there will be 


1. The Vaisesika system counts numbers as unity, duality etc., and 

not one, two... etc. 
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the destruction of the apeksa-buddhi (the notion of addition). 
Then there is the destruction of duality. Then the knowledge 
namely ‘these are two’ is produced. In this process although 
the knowledge lasts only for two moments, the notion of 
addition is assumed to last for three moments. 

Desika says that there are no sarikhyas like dvitva, 
tritva etc. The apeksa-buddhi which is accepted by Vaisesikas 
also will suffice to become the cause of the convention of 
counting. Further there is no valid proof to accept them. 

Ekatva is admitted in atoms in primary sense. In 
aggregates it is in the secondary sense. The usage of ekatva 
(unity) in such places is due to adjuncts. In the same way 
the usage of ekatva in adravyas should be taken in the 
secondary sense. Because there cannot be guna in the guna. 
“gune gunanarigTkarat” (Nyaya maxim). This ekatva is 
identical with the object which possesses it. But it is not a 
separate quality. 

Refuting the nirvisesa-vada, Ramanuja says: “ ekatva - 
meka sartkhya vacchedah” ( Sribhasya )—' ekatva ' is in € eka 
sankhyd ’. 

By this statement, Ramanuja appears to have admitted 
the sahkhya as a separate quality. But in that context 
Ramanuja opines by that interpretation that nirvisesa-vada 
becomes the savisesa-vada. In advaita if ‘ekatva sahkhya’ 
is admitted in Brahman then advaita becomes the 
savisesa-vada. 

Further Yamunamuni appears to have admitted sankhya 
as a separate quality in Atmasiddhi. But in the Prameyapada - 
saptamadhikarana , Nathamuni clearly says: “ sarhyogantar - 
bhuta sahkhya ’ (Quoted in Nyaya-siddh&hjana , p. 351). 
‘SankhyS’ is included in ‘saihyoga.’ 

Varadavisnumisra, following the statement of Yfimuna- 
muni in Atmasiddhi accepts sarikhyS as a special quality. 
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He admits sarikhya even in gunas. Desika says that all this 
is only the explanation of others view. 

Bhatta Parasara refuting the prfikatya of Mlmfiiiisakfl 
seems to have accepted sarikhyS. But it is doubtful whether 
this is his own position or the position of some other school. 
However according to the Visi?tadvaita sarikhya i 9 not a 
separate quality. 

Parimana 

Parimana (dimension) becomes the object of the 
‘parimana pratyaya’ (knowledge of parimana). There are four 
types of parimana. They are anu (minute), mahat (medium 
or big), dlrgha (long) and hrasva (short). All these dimensions 
are known by their counter-positives. Because there are 
usages like ‘this is more minute than that’. ‘It is shorter or 
longer than that’ etc. 

Some thinkers of this school say that there is no 
dimension in all-pervasive substances because they are 
immeasurables. Thus opines SrirSmamisra while he 
comments on the word ‘ananta’ in VedQrthasangraha. 

Yamunamuni in Agama-pr6.mQ.nya, explaining the 
purvapaksa 1 says, though in fik&sa parimana is explained, 
yet this view must be re-examined. 

Some other thinkers accept parimana even in all- 
pervasive substances because there is a usage that this is 
bigger than this. The usage like ‘all-pervasive substances 
are immeasurable’ only means that they are not of small 
dimension. 

Further Desika explains the view of some other thinkers 
who hold that there is no parimana at all. Probably this 
must be the view which is acceptable to Deiika. According 

1. yadapi viyati parim&namiha nidariitam, tadapi vimarianlyameva I 

Quoted in Ny&ya-siddh&rljana, p. 362. 
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to them, this parimina is the place itself which is occupied 
by the object. But it is not a separate quality. Desika explains 
how the usages like ‘this is bigger’ or ‘smaller’ take place. 
When an object occupies ‘more place’ in addition to ‘the place 

occupied by the other object’ at the same time, then there 
will be usage like this is bigger? (adhika-parimfinam). While 
an object cannot occupy the entire space occupied by the 
other object at the same time, then the usage namely ‘this 
is smaller in dimension (nyHna parimfinam) takes place 1 . 

Length in the object is its extension in particular 
direction than other objects. If it is less straight then it is 
called short. An object which is bigger in dimension in 
several directions is called mahat. If it is smaller in many 
directions it is called ‘anu’. Desika says 1 that all these 
dimensions may co-exist in a single object. For example 
stamba (a clump of grass) may be bigger or smaller relatively 
than the other one. Therefore parimSna is not a separate 
quality. Parimana which is of the sarhsthanarupa is of three 
varieties. They are ayama (length) vistara (width) and ghana 
(hard). 

Prthaktva 

Like parimana prthaktva also is not a separate quality. 
It is nothing but ‘difference’. Wherever there is the usage 
like ‘idamasm&d bhinnam’ (This is different from that), there 
is the usage ‘idamasmad prthak’. Therefore these two wordB 
are synonyms. Further it may be argued that why ‘bheda’ 
itself should not be included in prthaktva. But bheda is the 
self-sameness of the object. 

1. yat samyuktam de&am de&antaram ca yat yugapadOkramiturh 
iaktam tattato'dhika parimanam I yat samyuktam de&amakhila- 
mekadaiva yadakramitum na&aktam tattato nyUna parim&nam \ 

Ny&ya-siddh&Hjana, p. 363. 

2. yat ha stamba vi&e$aeva stamb&ntartlpek^aya sthQl&nutva dlrgha 

hrasvatva vyavaharah iti I Ny&ya-siddh&fijana, p. 353. 
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Vibhdga 

In the same way vibh&ga also is not a separate quality. 
This is not ‘sariiyoga-virodhi* as the Vaisesikas think. It is 
the negation of sarhyoga. Sarhyoga is accepted as a separate 
adravya and explained in the previous chapter. This position 
is accepted in Nydyatattva by Nftthamuni 1 . 

Paratva-Aparatva 

Paratva (remoteness) and aparatva (proximity) are not 
separate qualities as it is in the system of Vaisesikas. These 
two are the relation of time and direction to an object. It 
is laghava (simplicity of reasoning) not to accept them as a 
separate quality. It may be argued how the relation with 
an imperceptible thing can become perceptible. But in 
Visistadvaita even time and directions are perceptible 2 . Hence 
there is no incompatibility in the perception of their relation. 
Further even for Vaise?ika it is difficult to explain them, 
because Vaisesikas have to explain them in relation to time 
and direction. Therefore these qualities may be included in 
the accepted adravyas. 

REMAINING CATEGORIES OF VAISESIKAS EXAMINED 

Desika thus explained the way in which the extra 
qualities of VaiSesika and other systems are included in 
accepted adravyas. He includes the remaining categories of 
Vaisesika in the accepted one. Other categories accepted by 
them are karma, s&mdnya, vi^esa, samavfiya and abhava. 
Kanada difines 3 karma (motion) as that which exists in 

1. atyanta s&mipyam samyogah, duratvam viyogah iti I 

Quoted in Ny&ya-siddh&ffjana, p. 361. 

2. dikk&layorapi pratyaksatvasya samarthitatvdt I 

Ny&ya-siddh&fijana, p. 362. 

3. ekadravyamagunam samyogavibh&gesvanapek^akdranamiti kar- 

malaksanam I Vai&e$ikasdtra , 1-1-17. 
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active substance. According to them karma is known by 
inference. 

In Vedanta ‘karma’ is not a separate category. It is 
included in ‘sartiyoga’ 1 which is the cause of karma. The 
conjunction is admitted by both Vedfintin and Vaisesikas. 
Further according to Vedantin karma is known by perception 2 
but not inferred. 

But sutrakara has not rejected the karma in clear terms. 
Therefore, according to some Scflryas, there are three 
categories, i.e., dravya, guna and karma. Sutrakara has 
clearly rejected the categories like ‘samanya’, ‘visesa’ etc., 
but not the karma. Therefore as a result three categories 3 
namely dravya, guna and karma were admitted by these 
acaryas. But Desika concludes 4 that this view is held only 
by a section of acaryas. In fact there are only two categories 
namely dravya and adravya. Further he says® that karma 
is not separate from the accepted gunavarga (samyoga). This 
position of Visistadvaita is accepted by BhusanakSra also. 

According to Vaisesikas the category which generates 
the knowledge of common feature in different substances is 
called generality. Vatsyayana puts this idea in clear terms. 

1. ye ca....karmaphalatvenabhyupagata-samyoga vibhagatiriktam 
nipunaniriksane'pi nopa labhyate iti manyamahe\ 

Nyaya-parisuddhi, p. 180. 

2. tat pratyak$ameua, karataladi&u tathopalambhat I rta tvanumeyam I 

Nyaya-siddhanjana, p. 364. 

3. evam s&m&nyadisu sutrakaradibhih nirastesu parihiqta dravya- 
gunakarmarupdstrayah padarthah iti keciddcaryah l 

Ny&ya-pari&uddhi , p. 180. 

4. ato dravyam adravyamityeva vibhagah I 

Nytiya-siddhafijana , p. 368. 

5. idam tu manyamahe, atireke’pi gunavargannarasyantaramkarrna t 

uibhajakabh&vat I Ny&ya-parUuddhi, p. 180 . 
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y& saman&nam buddhim prasute 

bhinnesvadhikaranesu I Vutsyoyand-bha^yci, 1-1-68. 

This samanya becomes the cause of ‘ekatavyavahara’ 
(usage of oneness) in many things. The generality which 
exists in many substrata is eternal and is inherently related 
to them. That is "to say, the individual unit like man may 

come and go but the generality is eternal. 

Desika refutes this position and says that samanya is 
nothing but avayava sarhsthana (the peculiar structure of 
an object). This samsthfina*, the knowledge of similarity, 
can generate the knowledge of common feature in different 
substances: 

Desika after establishing this position by reason, gives 
the scriptural evidence also. Sutrakara in the aphorism: 
‘tadananyatvam&rambhanasabdadibhyah’ etc. ( Brahmasutra , 
2-1-15), has refuted the Vaisesika system. In Vedanta, the 
material cause gets the different avastha (modes) in the 
state of effect. But there is no separate avayavi which is 
the substratum of generality of Vaisesikas. Therefore there 
cannot be any jiti (generality) which depends upon avayavi 2 . 
Ramanuja commenting on the aphorism clearly states 3 that 
samsthfina itself is jfiti. Avayava samsthana is the extraor¬ 
dinary shape of the object. Therefore samanya cannot be 
considered as a separate category. 

Unfortunately the work Nyaya-siddhahjana abruptly 

1 . anuvrttapratltivyavaharayoh sarhsthdrmsadrsyameva niban- 

dhanami Nyaya-siddh&njana , p. 372. 

2. s&manyamapi paroktam sutrak&raireva nirastaprayam I tathahi, 

tadananyatvamdrambhana kabdabibhyah ityadibhih sutraih I 

Ny&ya-parikuddhi, p. 179. 

3. sariisthanatirekino'neke$vekakara- buddhibodhyasya darsanat\ 

samsthdnam nama svasadharamm rupamiti yathavastu 
samsthanamanusandheyamiti I Sribhdsya , 2-1-15. 
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ends while discussing the category namely samanya. But 
whatever is to be stated is already stated in Nyaya-pari&uddhi 
and Tattvamukta-kal&pa by De£ika himself. Here according 
to those works other categories are also included in the 
accepted division. 

In the system of Vaisesika, Visesa’ is a separate category. 
According to them, that difference which belongs to the eter¬ 
nal substances is called Vise§a* (ultimate difference). “ antyo- 
nityadravyavrttirvi6e§afy pariklrtitah n (Bha$&-pariccheda> 10). 

Desika says this category is not admissible to sutrak&ra. 
This is indicated in the stitra u mahaddirghavadva hrasva - 
parimandal&bhy&m” (Brahmasutra , 2-2-10). 

Further he argues that in impermanent substances the 
difference is known by their qualities and by their peculiar 
shape. The acceptance of ‘visesa* as a special category is not 
even necessary to know the difference between the eternal 
substances. In Vedanta the ‘dik’ (direction) is not a separate 
substance and hence there is no need of visesa to know its 
difference from other substances. There are innumerable 
atoms, which are identical with the parts of the earth and 
water, etc. To admit visesa in each one of them is to commit 
infinite regress. The difference in time is known by ksanatva, 
lavatva, acetanatva, etc. Difference in atman (between jlva 
and Isvara) is known by anutva, vibhutva, niyamyatva and 
niyantrtva, etc. However according to Visist&dvaita, there is 
no need to admit visesa as a separate category 1 2 . 

Samavaya, according to Vaisesika is a permanent 
connection existing between two things that are always found 
inseparable. This relation exists 1 between parts and products, 

1. Refer Tattvamukta-kalapa , 5-125. 

2. avayavavayavinoh guriaguninoh kriyakriyavatoh jativyaktyoh 

nityadravyavi6e?ayo&ca yassambandhah sa samav&yah I 

Nyaya-siddh&nta-muktavali , p. 53. 
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quality and qualified, motion and their substratum, generality 
and the individual unit, and lastly particularity and eternal 
substances. 

Desika refutes this samavSya of Vaisesika. The relation 
is common to two things. Between them one is adhara 
(support) and another is adheya (supported). This difference 
is known by their nature itself. This svabhSva (nature) of 
the related substances must be admitted by VaiSesika and 
others who admit samavSya. Samavaya is the peculiar 
svabhava of related parts and hence it is unnecessary to 
admit samavaya in between them*. 

Further one more objection also may be levelled against 
samavaya. According to Vaisesika it is an eternal relation 
(nitya-sambandha). Therefore the pratiyogi (counter positive 
of the relation) like jar should become eternal. But it goes 
against the experience. Therefore samav&ya is not a separate 
category. 

Further sutrakfira has rejected samavaya in 
VaisesikSdhikarana. The heart of sutrakara’s objection is 
this. If Vaisesikas accept samav&ya to prove the eternal 
relation between the quality and qualified, motion and their 
substrata, generality and the individual unit, and lastly 
particularity and eternal substances; they are committing 
the fallacy of infinite regress. Because in that case one has 
to admit samav&ya in the samavaya and so on. But in the 
case of danda (stick) and purusa (man) samyoga, this type 


1. sambandhasyobhaya tulyatvQt , tasm&t samavayarigikara vadinapi 
sambandhinosvubhdvaviM^ah svikaryah I tathd ca madhye 
samav&yaklptir nirarthak&\ Ny^ya-siddhahjana % p. 178. 

vai&efikadkikarane: ‘samavdy&bhyupagamacca samyadanavasthi - 
tehf iti sutrakaraireua samavaydkhya padartkantaradusanena 
par&stam I Ny&ya-partiuddhi , p. 178. 

sambandhe sarvatulye... Tattvamukm-kal&pa , 5-127. 
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of infinite regress is not admitted. Because in that place 
sadiyoga is perceptible whereas the samavfiya is not 
perceptible. Here to prove the §dhflra-&dhey abhava (relation 
of container and contained) between inseparables, Vaisesikas 
admit samavaya. Instead of accepting a new relation like 
samavfiya it is better to admit 'ayutasiddhi’ itself as a 
relation to prove adhara-Sdheyabhava. Therefore samavaya 
is not a separate category. 

According to Vaisesikas abhava is a separate category. 
It is not bhavarilpa (positive). That is why that system 
defines abhava as ‘bh&va-bhinnal}’. In their system they are 
of four kinds namely pr&gabh&va (antecedent negation), 
pradhvaitisabhava (consequent negation), anyonyfibhava 
(reciprocal negation) and atyantabhflva (absolute negation). 
Among these the first two are considered to be transient 
negations and the other two are permanent negations. 

In Vedanta, abhava (non-existence) is not a separate 
category. Abhava is a bhavavisesa 1 , i.e., a v as th a-vises a (state 
or mode of a thing). To accept an additional and unnecessary 
category is to commit gurutva dosa. 

It may be argued, that in case abhava is considered as 
bhavarupa then why not the rupa and rasa, which are 
commonly admitted as bhavarupa be considered as 
abhSvarupa? Vedantin answering this objection says that 
rupa and rasa etc., are known by ananyathasiddha (indis¬ 
pensable antecedent) knowledge and hence they cannot be 
proved as abhavarupa. But in the experience like ‘ghata 
abhava’ the knowledge of ‘ghata’ which is the counter¬ 
correlative of the abhava is necessary to know the ‘ghata- 
abhava’. That counter-correlative is bhavarupa and hence 
abhfiva becomes the dharma-svarupa of bh&va-padartha. 


1. abhavasya tu bhavaviie^aiic&nyath&aiddhatvena ty&gasamucita iti 
bhavah\ Sarv&rtha-siddhi, p. 794. 
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Even Nyaya- vaisesika school admits abhSva as bhavarupa 
in certain experiences. For example in the experience ‘ghata- 
abhava-abhavah, means ghata itself, which is bhavarupa. 
Here the second abhava negates the first abhava. The nyaya 
maxim ‘dvitlya abMvasya prathama abhava pratiyogi 
svarupatvam’ also means the same thing. Therefore abhava 
is not a separate category and it is bhavarupa. 

Visistadvaita system offers different explanations to all 
abhavas accepted in Nyftya-vaisesika system. The continuance 
of a prior state is called ‘pragabhava’ (antecedent negation). 
The continuance of an after state is the pradhvaiiisabhava 
(consequent negation), the extraordinary attribute or the 
structure of an object itself is anyonyabhava (the reciprocal 
negation) and atyantfibhfiva (absolute negation). When mud 
is in the form of ‘pindatvfivasthfi’, it is called pragabhava. 
When the pot gets ‘the kap&latva avasthfi’, it is called 
pradhvaihsfibhava. Ghatatva is different from patatva. Here 
ghatatva and patatva refer to the structure of the object. It 
is known as anyonyfibhfiva. When the pot is present in the 
kitchen then it is not present in the hall. It is known as 
atyantabh&va. 

Desika says 1 that sOtrak&ra has rejected even abhava 
in the aphorism which refutes samav&ya. Therefore non¬ 
existence is not a separate category 2 . So, the foregoing 
discussion about the categories of Vaisesika proves that there 
are only six dravyas and ten adravyas. In the above explained 
way, the other different categories of various systems should 
be included either in dravya or in adravya. 

■ 88 * 

1. abh&vatadadhikaranayoh viiegana vL6esyabh&vasannidhi-vise$adi 

iabdav&cya sambandh&ntar&num&namapi samav&ya- dusana- 
cch&yayaiva du$itameva I Ny&ya-pariiuddhi, p. 178. 

2. Refer Tattvamukt&-kalapa, 5-102, 132. 
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CONCLUSION 

The system of Visistadvaita is a very ancient system. 
This system is also called Ramfinuja-darsana, because 
Ramanuja expounded this system by writing celebrated 
commentaries on the Brahmasiitra t the Bhagavadgita and 

on the important passages of Upanisads. He was influenced 
by the devotional songs of the Alv&rs. 

Generally Advaita is translated as monism and 
Visistadvaita as qualified monism. Visista means qualified. 
Visistadvaita implies the Parabrahman qualified by its 
attributes cit (soul) and acit (matter). The soul and matter 
have no separate existence apart from the Parabrahman. 
They are inseparable parts of it. The Supreme Being is the 
soul of all souls and soul of all matters. That is why He is 
called Paramatman. The Antary&mi BrQhmana of the 
Brhadaranyakopanisad , and such other vedic passages 
establish this inseparable relation between Paramatman and 
the universe. 

As the word itself suggests, the Visistadvaita system 
asserts monism, but it maintains the natural differences 
between the nature, soul and God, The matter and soul are 
as real as God himself. Both of them stand in an attributive 
relation to him. 

Here one of the attributes namely nature is referred to 
as non-sentient nature (acit). It is devoid of consciousness. 
Another attribute referred to is the sentient (cit), which 

consists of human beings, animals, plants etc. Both the 
conscious and self-conscious things are suggested by the 



306 The Philosophy of Visistadvaita 

word cit. God manifests in this universe through cit and 
acit. When the Brahman is in the un-manifested causal 
form, it is called ‘sCLksma-cid-atid-vi&sta-Brahman’ and when 
it manifests in the form of visible universe, it is called 
‘sthula cid-acid-visista-Brahman'. Both of them are identical. 

Philosophical knowledge consists in understanding the 
unity of Brahman qualified by the sentient and the non- 
sentient. The great sage Badarayana, with the intention of 
teaching this Brahman as the only reality, which is qualified 
by cit and acit, began his enquiry about this Brahman and 
explained that Brahman possesses attributes like cit and 
acit. The great exponents of the Visistadvaita system opine 
that Badarayana here indicates by the term ‘Brahman’, 
Srimannarayana who is qualified by cit and acit as the only 
reality. This is what is suggested by the term ‘The Philosophy 
of Visistadvaita’*. 

Ramanuja says that the Brahman of Visistadvaita is 
free from all defects and is the ocean of beneficent attributes 1 2 . 
That is way Ramanuja addresses Him ‘akhila heya praty- 
anlka, samasta kalydna gunfikara etc.’ He is the natural 
abode of jnana, bala, aisvarya, virya, sakti, tejaa, sausllya, 
vatsalya, aud&rya, mfirdava, saundarya, samya and 
gambhirya etc. He is the ocean of compassion and easily 
accessible to his devotees. 

Ramanuja’s full-fledged God with a name and form and 
attributes is more attractive a personality. The upfisaka was 
thus presented with a more lovable and gracious God. 

RarnSnuja with this postulate of the highest God-head, 
restated the tattva, hita and purusartha in a more appealing 
from. This service of Ramanuja satisfied both the intellectual 


1. Refer Yatlndra-matadipiko, p. 155. 

2. Refer Gadyatraya, p. 216 and 264. 
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quest for God and furnished food for that great human 
emotion. Love. At the hands of Ramanuja, the centre was 
shifted in Upanisadic philosophy from the ‘aham’ (one's own 
self) to God (Supreme-self). So’ham (I am He) gave place to 
‘dfisoham’ (I am his servant). 

All types of good karmas were converted into kainkaiya 
(service to the Lord). Both punya and papa were considered 
as obstacles to obtain liberation. The true punya is the 
kainkarya and experience of the Purusottama and his 
attributes and papa is to forget him. The wholehearted 
surrender to paramapurusa, that is prapatti, is the sure and 
easiest means to achieve the grace of the Lord. The grace 
of the Lord frees us from all types of sins such as 
bhagavadapacara (denigration of God Himself), bhagavata- 
apacara (ridiculing of His devotees), asahyapacara (obstruct¬ 
ing the religious duties being carried out by sincere men) 
and so on. The devotion of SrimannSrdyana burns into ashes 
all types of sins that have been committed, that are being 
committed and that are going to be committed in thought, 
word and deed. 

Sarira-sariri-bhava or body-soul relationship is the 
corner-stone of Visistadvaita philosophy. This relationship is 
the pradhana-pratitantra of the Visistadvaita siddhanta. The 
principles which are peculiar to the particular system and 
not adopted by other systems are called as pradhana-prati¬ 
tantra. 

This principle means that God sustains, commands and 
obtains all benefits from both the atman and the nature, 
who in turn are sustained and commanded by God and exist 
only for him. The paramapurusa, soul and matter are 
inter-linked and united. Atman and the nature have no 
independent existence apart from the Paramatman. 
R&m&nuja elucidated this glorious principle in all his works. 

Innumerable corollaries may be derived from this 



308 The Philosophy of Visistadvaita 

synthesis and every one of them leads to the well-being of 
man and the world. 

If all the souls are the prakfiras or modes of Brahman 
then it certainly follows that they must all act in unison. 
It also suggests that all men should not quarrel among 
themselves. There should be complete unity among men just 
as there is no conflict between one part of the body and 
another. 

The beautiful result of body-soul relationship in 
Visistadvaita may be further elucidated with an example. 
Taking the family as a unit, the entire family is the soul. 
The members of the family are different parts of that family’s 
body. Each member works for the welfare of the family. 
From family to society is the next step. There society is the 
aiigi. Member of the society is an anga. 

If this relationship is kept in mind, there can be no 
conflict between one individual and another and one nation 
and another. Therefore the synthetic body-soul conception is 
capable of universal application. 

For the service rendered by that great acarya Ramanuja, 
Svami VivekSnanda paid a very high compliment in these 
terms. “Ramanuja....with a most practical philosophy, a great 
appeal to the emotions, an entire denial of birthrights before 
spiritual attainments, and appeals through the popular 
tongue, completely succeeded in bringing the masses back 
to the vedic religion.” 

It is already explained many times, that the philosophy 
of Visistadvaita is a very ancient one. The deep and strong 
foundation for this philosophy was laid in the remotest past 
by Taiikha, Dramida, Guhadeva and Bodhfiyana in the form 
of Bhfi£yas and Vrttis on the Brahmasutra of Bfidarayana. 
R&mfinuja refers to this point in his celebrated commentary 
SnbhA$ya on Brahmasutra. 
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He says 1 that great ficfiryas of the past wrote 
commentaries on BrahmastLtra in a concised form, which he 
would expound following the ideas of those great acaryas. 

Nathamuni and Yfimunficfiiya wrote several works and 
raised the Visistadvaita siddhfinta on those foundations to 
the basement level. Ramanuja completed this glorious edifice 
by writing his celebrated Srlbha^ya and such other works. 

Vedanta Desika who is only next to R&manuja in every 
aspect in the garland of ViSistfidvaitic Scfiryas, enriched and 
beautified that edifice by illuminating the entire edifice by 
the beauty and the brilliance of his poetry and logical acumen. 
Desika re-told and explained the Visistadvaita siddhanta in 
all of his innumerable works. The credit of explaining, 
elaborating, reaffirming, consolidating and establishing on 
firm grounds the philosophy of Visistadvaita goes to Vedanta 
Desika, one of the greatest successor in the school of 
Visistadvaita. On the evidence of the Vedas, puranas, itihasas, 
agamas, the Divyaprabandams of Alvars and the expositions 
of the ancient acaryas, Desika established the siddh&nta on 
solid ground. Had it not been for the much needed exposition 
and systematisation by Vedanta Desika, the Visistadvaita 
siddhanta would have ever remained hazy and indefinite. 
Desika bases his exposition on the innumerable authorities 
and teachings of the ancient masters, and never gives an 
arbitrary and imaginary explanation. 

Contributions of Vedanta Desika to Tndian philosophy 
in general and Visistadvaita in particular are many. He 
synthesised NySya and MTmamsa with the Vedanta by 
re-interpreting the Nyayasutras of Gautama and Mimamsa - 
sutras of Jaimini. He accommodated many of the theories 
of those schools in Vedanta system and repudiated some 

1. bhagavadbodhayanakrtam brahmasutra vrttim purvacary&h 
sancikqipuJi tanmat&nus&rena sutraksarani vy&khy&syante \ 

Sribh&sya, p. 4. 
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others which were against the evidence of scriptures. By his 
original arguments he kept the system of Visistadvaita safe 
from the attacks of the rival schools. To uphold the validity 
of Pdncaratra-dgama he wrote Pdncaratra-raksa. Desika on 
the basis of Sruti, Vi$nupurdna, Pancaratra-agama and 
teachings of ancient acaryas, re-established the traditional 
view that ‘Sri’ (goddess LaksmI) is equal in every aspect to 
Visnu and that they are one tattva. 

He gave much importance to the area form of worship 
and admitted the holiness of pilgrimage centers like 
Srlrarigam, Kanci, Pandarapur etc. But he cautions us that 
the purity or the impurity of such places depends upon the 
people who reside in such places. He states in clear terms 
that one should reside in such places where one can get 
concentration 1 and can have the congenial atmosphere to 
enjoy the bliss of communion with Lord Srimannarayana. 
The greatness and holiness ascribed to places like Srirangam 
and Kanci in puranas are maintained only when sattvika 
type of people reside there. 

Desika has expounded the inner meaning and signi¬ 
ficance of the doctrine of prapatti in all aspects and for this 
purpose he wrote Nikqepa-raksa. and his magnum opus, the 
Rahasyatraya-sara. In his Rahasyagranthas, he clearly 
states 1 that there are no differences of opinion among the 
followers of R&m&nuja and thus has strived to synthesise 
the sectarian divisions among Srlvaisnavism. 

Desika was responsible to celebrate publicly the holy 
union of the Sanskrit and the Tamil Vedas. It is he who 
first called the prabandhams of Alvars as ‘Tamil Veda \ He 
called them as Drami4opani§ad. He established the equal 
validity of the Tamil scriptures with that of the Sanskrit 

1. yatraik&grayam bhavati bhagavatp&da sevarcan&deh I 

Rahasyatraya s6ra, adhik&ra 19. 

2. Refer Sampradaya-parisuddhi, p. 6. 
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scriptures and thus elevated the status of other languages. 
He wrote many works in Manipravfila and Tamil. It is said 
that Lord Rariganiitha was so pleased at this achievement 
of Desika that he bestowed on Desika the title of “Ubhaya 
Vedfinta carya 1 ”. 

In the history of Visistadvaita, the place of Vedanta 
Desika is unique 2 . He wrote many independent treatises like 
Tattuamukta-kalapa, Sarvartha-siddhi, Adhikarana-sQ.ra.vali, 
Sesvara Mimariisa, Mlmd.msd-pd.dukd., Nydya-parisuddhi, 
Nyaya-siddhanjana and so on. 

1. This episode is vouched for by Desika’s own work. “vedQntacharya 
sahjhamauahita bahuuit sd.rathamanvarthayd.mi". 

Adhikarana-sarava(i t 1. 

2. Prof. M. Hiriyanna observes “Then came Verikatanfitha, better 
known as Vedfinta Desika (A. D. 1350) whose many Bided scholarship 

and long labours contributed much to establish the doctrine of 
Ramanuja on a firm basis. First, he formulated even better than 
his predecessors had done the objections to the advaita, taking 
into consideration the defence put up by its exponents since 
Ramamya's time. Not only did he thus render the doctrine stronger 
on its critical side; he also undertook the task of internal 
systematization and set aside once for all whatever departures 
from strict tradition had taken place by his time. 

Outlines of Indian Philosophy , p. 385. 

Dr. Satyavarata Singh observed “Vedfinta Desika is the real 
representative of the Ramanuja-darsana and the Srivaisnava 
sampradfiya. This fact ha9 abundantly been made clear by the 
great sage Vidyaranya (13th-14th centuries A. D.) who quotes 
Vedfinta Desika’s Tattvamuktd-kalapa , instead of Rfimfinuja’s 
Sribasya while summarising the points of the philosophy of 
Visistadvaita (vide the Sarvadarsana sangrahaT. 

“That Appayya DIksita (15th-16th century A. D.) took Vedfinta 
Desika's Yadavabhyudaya and Paduka-sahasra to be the real 
poetic presentations of Visistfidvaitic Vaisnavism is an evidence 
in itself of Vedanta Desika's eminence in the galaxy of post- 
Kfimfinuja Visistadvaitins." Vedanta De&ika-A Study , p. 149. 
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The present work NyQ.ya-8iddhan.jana of Vedanta Desika 
may be called as the II part of Ny&ya-parisuddhi because 
the discussion about prameyas which were introduced in the 
last chapter of Nyaya-pariiuddhi is continued in this work. 
This work is a Prakarana-grantha which explains the 
prameyas of the school. This work is not only a prakarana 
but also an independent and important treatise of 
Visistadvaita. The text has a remarkable logical rigour. Every 
sentence in it contains abundant meaning like the aphorisms 
of great rsis. In fact this work is also one of his great 
contributions to the system. The special characteristic feature 
of this work is whenever the author explains or interprets 
something, he traces them to the scriptures and Brahmasutra 
and the teachings of great §c§ryas of the system. Unfortu¬ 
nately the last portions of adravya pariccheda have been 
lost. 


Thus Vedanta Desika with the help of scriptures, logic, 
experience, and the statements of great dcaryas, has purified 
the Brahman which was upapluta (eclipsed) by the misrep¬ 
resentation by other systems and thus has fulfilled his oath. 
“upaplutasya tattvasya Suddhyartho'yamupakramah ” {Nyaya- 
siddhanjana , p. 2). “Here in this work namely Nyaya - 
siddhafijana the Brahman which is misrepresentated by 
other schools will be represented in correct way.” 

Though Vedflnta Desika has achieved success in 
synthesising Nyaya and Vedanta, yet some of the un¬ 
bridgeable major differences may be noted in the following 
way. 

1. Nyaya-vaisesika system admits atman as the sub¬ 
stratum of jfiSna. But Visistadvaita admits jnana-svarupatva 
of atman, in addition to jfi&n&dhikaranattva. 

2. The ‘paramanu-karanavada* of Nyaya-vaisesikas is 
not admitted by Visistadvaita. The paramanu-karanavada is 
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refuted by sutrakfira himself in the aphorism " mahad-dirgha - 
vadvi-hrasva-parimandalabhyam ” (Brahmasutra, 2-2-10.) 

3. Samavfiya which is accepted as a separate category 
in Nyfiya-vaisesika system is not admitted in Visistadvaita. 

4. In Nyfiya-vaisesika the movement in atoms is started 
on account of the adrsta that is in fitman. But the adrsta 
is not admitted in Visistadvaita. 

5. According to the scriptures the atman is anu and 
hence the Visistadvaita disproves the vibhutva-vada of 
Nyfiya-vaisesika system. 

6. Further, Visistadvaita says that the explanation given 
by Nyfiya-vaisesika regarding jagat, levara, karma and jlva 
also is not satisfactory and against the principles of 
Upanisads. 

7. Though both Nyaya and Visistadvaita admit moksa, 
there is much difference in between them regarding the 
means of liberation. According to Nyfiya-vaisesikas, tattva- 
jfifina is the means of liberation. They say: “ tattvajfiand ,- 
nniSsreyasa adhigamah" ( Nyayasutra , 1-1-1). 

But Visistadvaita prescribes the grace of the Lord as 
the redeemer of the individual from ajhana. This philosophy 
of Visistadvaita is derived from the Upanisadic philosophy 
“yamevai§a vrnute tena labhyah ” (Mundaka , 3-2-3). 

The Isvara of Nyaya-vaisesika is only the instrumental 
cause of the universe and He is in no way connected with 
the redemption of the individual. But in Visistadvaita the 
grace of the Lord alone is the redeemer. 

8. According to Nyaya-vaisesika the liberation of the 
individual consists in ‘duhkha-dhvaihsa’. The liberated soul 
becomes like a slab of stone without experiencing either 
sukha or duhkha. This type of moksa is known as 
‘upalavadbhava’ in that system. Visistadvaita maintains that 
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moksa is not only ‘duhkha dhvajhsa’ but also it is the state 
in which the individual soul gets supreme bliss in the 
communion of the Lord. 

9. In NySya-vaisesika system the< Lord is only a 
nimitta-karana of the world, but in Visistadvaita He is 
< abhinna-nimitta-upadana-kfl^ana , of the world. Though the 
philosophy of Nyaya-vai6esika discusses the cetana and 
acetana tattvas in detail, it does not derive its conclusions 
from the Vedas; whereas the Visistadvaita maintains that 
both these cit and acit tattvas are the visesana of the Lord 
and thus both of them are dependent tattvas. 

Nyaya-vaiSesika system advocates the reality of the 
world and plurality of souls. Isvara, jiva, karma, transmi¬ 
gration and the validity of Vedas are admitted in that system. 
Further, this system advocates that ‘Styantika duhkha nivrtti* 
is moksa. None of these great principles are against the 
principles of Visistadvaita. That is why the great thinkers 
of Visistadvaita beginning from Nathamuni to Vedanta 
Desika endeavoured to synthesise Ny&y a and Vedanta. Desika 
achieved complete success in this attempt by writing great 
works like Nyaya-pariSuddhi and Ny&ya-siddhaiijana. He 
discarded some principles of Nyaya-vaisesika which were 
against Veda and accommodated some principles of that 
system which were in agreement with the Vedas. He 
reinterpreted some other principles of Nyaya-vaisesika in 
the light of Upanisadic philosophy. 

In the beginning of Nyaya-partimddhi Desika has said 1 
that the two systems are interdependents like ‘simha’ (lion) 
and ‘vana’ (forest) and he has demonstrated this truth in 

the above mentioned two works. That is why conventionally 
it is said that the study of Vedanta must be accompanied 
with the study of Nyfiya. Then alone the Vedanta becomes 


1. Refer Nyaya-pari&uddhi, p. 86. 
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‘Nyaya Vedfinta'. Thus Vedfinta Desika concretised the 
relation between Nyflya and Ved&nta by writing Nyaya - 
parisuddhi , Nyaya-siddhanjana and thus he fulfilled the 
great ambitions of the ficaryas of Visistadvaita. 

The aim of all the sastras is to bring peace of mind to 
mankind which is tortured by worldly pleasures and miseries. 
A man who possesses the peace of mind is a philosopher in 
the Indian sense of the term, “kamartharh sarvasastrani 
vihitani manisibhih I sa eva sarva-sdstrajflah yasya sdntam 
manassada II” (Mahabh&rata-Santiparva). 

The equanimity of the mind can be had only when we 
know the real nature of the cit, acit and Isvara in the light 
of scriptures and logic. Gautama says that the pad§rtha-tattva 
jfiana (knowledge of the categories in their reality) leads 
to liberation “tattvajnandnnissreyasddhigamah” ( Gautama- 
nyayasutra , 1-1-1). 

Desika by his wonderful erudition which is obtained 
through the unbounded compassion of his acaryas has 
prepared the anjana (collyrium) viz., Nydya-siddh&njana for 
the benefit of mankind. Intelligence lies in understanding 
the nature and character of cit, acit and Isvara and enjoy 
the ecstasy of the divine communion in this life itself. To 
conclude, in the words of Vedanta Desika himself in his 
Dayd-sataka , “muktanubhutimiha dasyati me mukundah ”. 

Daya-satak a, 100. 
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